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PREFACE.

THE increasing interest evinced by the thinking
world in the Philosophy and Religion of the Hindus
has led me to undertake the puhblication of the transla-
tion of the principal Upanishads.

The special feature of thisx publication ix the trans-
lation of the commentary of Sri Sankaracharya, the
greatest exponent of the Advaita system of philosophy.

The work has heen undertaken chiefly with a  view
to hring within easy reach of the KEnglish-reading
public the priceless teachings of the Upanishads, in
the light of the interpretation of Sri Sankaracharya,

The spirit of the text and of the interpretation has
throughout heen faithfully adhered to and, perbaps, in
some instances, even to the detriment of elegance in
diction.

If the earnest student finds any the least help from
this work, the publication will he amply justified.

My hearty thanks are due to Mr. V. Swaminatha
Iyer, District Munsiff, for the care with which he went
through the translation and for his many valuable

suggestions.
MaDRas, V. C. SESHACHARRI,
April 1905. } Publisher.






Jsavaspopanishad,

B S SR S
Sri Sankara’s Introduction.

OM TAT SAT.

Adoration to the Brahman. The mantras beginning
with Isavasyam, ete., have not been utilized in rituals,
because they serve the purpose of enlightening us on
the true nature of the Atman who is not an anga of
. e., not connected with, Karma. The true nature of
the Aétman consists, as will he described, in its purity
heing untouched by sin, oneness, being eternal, having
no body, omnipresence, ete., and as that conflicts with
Karma, it is only reagonable that these mantras should
not be utilized in rituals ; nor is the true nature of
the Atman thus defined, a produet, a modification, a
thing to be attained or a thing to be refined ; nor is
it of the nature of a doer or enjoyer so that it may be
connected with Karma. All the Upanishads exhaust
themselves in describing the true nature of the 4tman;
and the Gite and the Mokshadharma are bent on the
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2 ISAVASYOPANISHAD.

same end, Therefore all Karma has been enjoined
in accordance with worldly understanding, which at-
tributes to the Atman diversity, agency, enjoyment,
impurity, sinfulness, ete. Those that know who are
competent, to perform Karma and who are not,
{Adhikaravidah) tell us that he who seeks the fruits of
Karma—visible such as the inherent splendour of a
Brahmin and invisible such as Heaven, ete.,~—and thinks
%71 am a twice-horn free from any defect such as heing
one-eyed or hunch-backed, &c., which disqualifies one
for the performance of Karma” is entitled to per-
form Karma. So, these mantras by enlightening (us)
on the true nature of the 4dtman remove our natural
ignorance and produce in us the knowledge of the one-
ness, ete,, of the Atman,—the means of uprooting
grief, delusion, etc., the concomitants of Swmsara.
Wé shall now briefly comment upon the mantras, the
persons competent to study which, the subject matter
of which, the relevancy of which (sambandha) and the
fruits of which, have been thus declared.
1 | gl g wierdgTea |
| g Y g o
The whole (Bralimom) is all that is invisible. The
whole (Brahman) is all that is visible. The whole
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(Hiranyagarbha) was horn out of the whole (Brahman).
When the whole (the Universe) is absorbed into the
whole (Brahman) the whole alone (Brahman) remains.
Om. DPeace! Peace!! Peace!!!
Sararerfae va¥ afw= FnAt A
T AT AT AP 7 g0 90
All this—whatsoever moveth on the earth—should
he covered Dby the T.ord. That renounced, enjoy.
Covet not anybody’s wealth. (1).
Com.—The word ‘Isa’ is from the verb ‘Iskie’
(rules) and means ‘by the Lord.’ The Lord is Pura-
mesvara, the Paramatman of all. He rules everything
being the Atman of all.  Should be covered by the
Tord, by his own self, the Atman. What ? All this,
whatsoever moveth on the earth. All this universe,
movable and immovable, unreal in absolute truth,
should be covered hy his self, the Lord, Paramatman,
with the idea, “I alone am all this as being the
inner self of all, ” Just as the bad odour—the result
of moisture, ete.,—produced by contact with water, in
sandal and agaru, ete., is hidden (lost) in their naturally
agreeable smell produced by the proeess of rubbing,
similarly all this on this earth (the word ewrth being il-
lustratively used for the whole Cosmos) differentiated
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as pame, form, and action, this bundle of modifications,
superimposed upon the Atman by ignorance, and con-
gisting in this seeming duality with its distinctions of
doer, enjoyer, ete., will be abandoned by the contem-
plation of the true Atman. One who thus contemplates
on the self as the Paramatman is hound to renounce the
three-fold desire of son, ete., and not perform Karma.
¢ Tenw tyaktend’ means ‘by such renunciation.” It is
well-known that one’s son or servant, abandoned
or dead, having therefore no hond of connection,
does not protect that one. ‘Renunciation’, therefore,
is the meaning of this word tyaktena. Bhuwwjithak
means protect. Having thus renounced all desires, do
not cherish any desirve for wealth. ‘Anybody’s wealth’ ;
do not long for wealth either yours or another’s. Svit
is a meaningless particle.

Or, it may be thus interpreted. Do not covet. Why ?
“Whose is wealth ?’ is used in the sense of an objec-
tion ; for nobody has any wealth which could be coveted.
The meaning is ““all this has been renounced by the
contemplation of Zsvare, that the Atman is all.  All
this, therefore, belongs to the Atman and the Atman
is all. Do not, therefore, covet what is unreal.”
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T FAITY fadiPiyesa vqam |
 afy araadisia a wR faga Fon 2 )

Should one wish to live a hundred years on this
earth, he should live doing Karma. While thus, (as)
man, you live, there is no way other than this hy
which Karma will not cling to you. (2).

Com.—Thus the drift of the Vedie text is
that he who knows the Atman should renounce the
three-fold desire of son, etc., and save his Atman hy
being centred in the knowledge of the Atman (Gnana-
nishtha). The mantras now proceed to inculcate the
following for the henefit of him who does not know the
Atman and is not competent to cognize the Atman as
above indicated.

Kurvanneva means certainly doing, 4.e., ‘ only by
doing.” Karmani means ‘ Agnihotwra, ete.” Jijivishet
means ‘should like to live) Satamsamak means ‘a
hundred years.” It has been declared that that is a
man’s longest life. Thus declaring agreeably to
natural inclination the desire to live a hundred years,
the text lays down the injunction in respeet of how
one should live—econtinually performing Karma and
not otherwise. If you would thus live, content to be
a man, there is no other mode of life than the one tmf
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performing dgnihotra, ete., by which bad Karma may
not cling to you. Therefore, oneshould like to live
doing Karma enjoined by the Sustras such as Agni-
hotra, ete.  But how is this drift arrived at ? By the
previous mantra, Gnananishtha has been inenleated to
the sanyasin. By this, Karmanistha is enjoined on
those who are not able to hecomre sanyasins. Do you
not remember it was pointed out that the antithesis
between Knowledge and Karma is a fact unshakable
like & mountain ? Fere also it has been said that he
who would, like to live must perform Kurma and that this
universe must be abandoned as unreal, in the contem~
plation of the Lord as all, by one who would protect
his A¢man having renounced all and not coveting any-
hody’s wealth. According to the Srutis it is settled that
‘one should not long for either life or death and should
leave for the forest. There is also the injunction by
which one is interdieted from reburning thence—thus
ordaining sanyasa. The distinction in the results of the
two courses will also be pointed out. (The Narayanae
Upanishad) says “ In the beginning these two
roads were laid. The road through Karma and SIS 5
the latter consists in the renunciation of the three-
fold desire. Of these, the road through sanyasa is the
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preferable one.” The Tusttiriya Upanishad also says,
“ Renunciation (Nyasw) certainly is to be preferred.”
Bhagavan Vyasa, the preceptor of the Vedas, after
much discussion told his son lis firm conviction im the
following text. “These then are the two roads on which
the Vedas are based. Both the courses—one which
leads to Karma and the other which draws away from
Karma have been explaine»d, ete.” This division will
be explmned ' ‘
=G AR T a?m FAA TAGISSTT: (
ar <& yenfrmeafa ¥ % Seredr s 0 3
Those births partake of the nature of the Asuras
and are énveloped in blind darkmess. After leaving
the body they who kill their Atman attain thém. (3.
Com.—This mantra is begun for the “pirpose
of condemning those who have no knowledge of the
Atman. Asurywh: even Devas, ete., are Asuras, relative-
Iy to becoming one with the Paramatman. Asuwryah
' hecmuw they belong to them (Asuras). Nmmm isa
nmnimglaﬁs word, Those lokas (births) so. %&M be-
canse the fruits of Kurma are there Iwmweci or en- -
joyed (lokyante). Andhena tamasa, mmmw which

consists in inability to see one’s self) Avritah mesns - -
covered. These births down to the immovable, Prefya
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means ‘leaving the body. ‘Abhigachhanti’ means
‘attain in accordance with their Karma and Know-
ledge.” ¢ Atmahanmah’ means ‘those who kill the A¢-
man. Who are they ? Those who do not know the
Atman. How do they kill the eternal Atman? By
drawing the veil of ignorance over the Atman that
exists. Those who do not, under the influence of their
natural tendencies (Prakriti), know the Atmanm are
called ¢ Atmahanah’ (slayers of the Atman) ; because
in their case the result of the existence of the Atman,
. e., the knowledge of its undecaying and immortal
_nature is veiled, as if the Atman were killed. By this
fault of slaying the Atman, they get into Swmsara.

TAATH AAG G AAZAT WCITGAAN, |
TEEITSAAAT fTgaRAaqT qrarear gqndg i ¥ i

It is motionless, one, faster than mind ; and the
Devas ( the senses) could not overtake it which ran be-
fore. Sitting, it goes faster than those who run after
it. By it, the all-pervading air (Sutratman) supports
the activity of all living beings. (4)

Com.—As the ignorant hy killing their Atman
whirl in Semsare, contrariwise, those who know the
Atman attain emancipation ; and they are not slayers
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of the Atman. What them is the nature of the
Atman will now be explained. - C
Amejat is a compound of na and gjaf. The root ¢ré
means to shake. Shaking is motion, 4., devia-
tion, from a fixed position. Free from that, €. e,
ever constant. It is, besides, one in all Bhutas. It is
fleeter than the mind, whose characteristics are volition,
ete. How is this inconsistent statement made i. e.,
that it is constant and motionless and at the same time
fleeter than themind ? This is no fault, This is possible
with reference to its being thought of, as unconditioned
and conditioned. It is constant and motionless in
its unconditioned state. That the mind travels fastest
is well-known to all, seeing that the mind encased
within the body and characterised by volition and
doubt is able at one volition to travel to sueh distant
places as the Brahmaloka ete.; and travelling so fast as
it does, it perceives on landing (at its destination) that
the intelligent Atman has, as it were, gone there before
it ; therefore, the Atman is said to be fleeter than the
mind. Devas, from the root which means ‘ enlighten,’
sigmifies the senses such as the eye, ete. Etal means the
entity of the Atman which is now being treated of.
These senses could not overtake it. The mind is faster
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than these, because these are distanced by the activity of
the mind. Not even the semblance of the Atman is
within the perception of the senses ;™ for, it had gone
even before the mind which is fleeter than they, being
all-pervading, like the Akas. The entity of the Atman,
all-pervading, devoid of any attributes of sgmsara, and
in its unconditioned state suhject to no modification,
appears to undergo all the changes of samsara super-
posed upon it, and though one, appears, in the eyes of
ignorant men, diverse and enclosed in every body. Tt
seems to travel beyond the reach of others’ mind, speech,
the senses, &c., which are dissimilar to the Atmcm,
though they run fast. The sense of ‘sgems’is sug-
gested by the mantre using tishthat (sitting).  Sitting,
means ‘being itself inactive.” ¢ Twasman’ means ¢ while
the entity of the Atman endures.” * Matarisve’ means
fair, so called, because it moves (svayati) in
space (matari—antarikshe). Air (matarisva) is that
whose activity sustaing all life, on which all causes
and effects depend, and in  which all these inhere,
which is called sutrq (thread, as it were) supporting
all the worlds through which it runs. The word
‘ Apek’ means all Karma—the manifested activity of
all living things. (This air) allots to fire, sun, clouds,
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&e., their several functions of flaming, burning, shin-
ing, raining, &c. Or, it may be said that it supports
these, from the ;S'mm, such as “ From fear of this, the
wind blows, &e.” The meaning is that all these modi--
fications of effects and causes take place only while the
eternally intelligent entity of the Atman, the source-
of all, endures.
axafe Al gL agiaw |
| AEFHE 49 g AR T oL n

It moves, it is motionless. It is distant, it {8 mear,.
It is within all, it is without all this. ‘ )

C%@m——wt%‘m)mng that there is no superfluity of
mantras; the following mantra declaves again what was
exlmssswl by the previous midra. 1P means ¢ the
entity of the dtman which ix heing tmabﬂd of.” “Eyﬂt@
means “moves.' ¢ Nadjoti’ means ‘does not move of

© itself’ The meaning is that though motionless in it~

”s&w}f it seents to move.  Besides, it is distant, 7. €., it

ma to he ﬁa.r removed, becanse it ix not attainable hy "
.~ the 1gnomnt even in the course of hundreds of Ilﬁ“ifm‘t

of ages.  Tadvantiké is split into tad, w and antiké,
It is very near to the knowing ;fm' it ds thedr dfnan.

It is not merely distant and. near ; it s mt}tm m‘wy‘ ;

thing according to the Srwfi “ T%w Atman whiwh
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within everything.” 4/l means ‘all the world of names
and forms and activity.” It is without all this, being
all-pervading like the Akas; and within everything,
heing extremely subtle. It is indivisible according to
the Sruti “ It is dense with knowledge.”
wEg TR0 JATFARR-AAETAR |
FIY ARHA aqr 1 AITET 0 & 0

Who sees everything in his dtman and his Atman
in everything, by that he feels no revulsion. (6).

Oom.—Who, 4. e, the swnyusin, who wishes for
emancipation. AWl Bhutas, 7. e., from the Adwvyakic
«down to the immoveable creation. ‘ Seeing them all in
his own Atman’ means ‘seeing that they are not dis-
tinet from his own self”  *‘ Seeing his Atman in them
all’ means ‘seeing his Atman as the Atman of all.’ Just
as he finds his Atman the witness of all his perceptions,
the thinking principle, pure and wunconditioned, the
soul of his hody, which is a bundle of effects and causes,
he finds his déman in the same unconditioned state,
the life principle of all the universe, from the Avyaktc
down to the immoveable. He who thus views does not
turn with revulsion by reason of such view. This state-
ment is only a declaration of a trnth already known.
All revulsion arises only when one sees anything had
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distinct from one’s Atman. To one who sees his pure
Atman alone continuous, there is no other ohject
which could excite the feeling of revulsion. Therefore
he does not turn with revulsion. '
gleg=gaTiy JaArACHANERA: |
AT AT WIE: F: UIF THRGAITIIA: 1 o U

‘When to the knower, all Bhatus become one with his,
own Adtman, what perplexity, what grief, is there when
he sees this oneness. (7)

Com.—This other text also expresses the same
purport. The word * Yasmin' means either ‘when’ or
“in which Atman. When all the Bhutas have hecome
one with the Atman, owing to the knowledge of the
Atman, then or in the case of the Atman, how can there
he perplexity or grief ? Perplexity and grief, the seed
of all desire and Karma, affect the ignorant, bnt not
him who sees the oneness, pure and like the sky. The
negation of perplexity and grief—the effect of ignor-
ance—being shown by the form of a question, the total
uprooting of all sumsara with its seed has been indi-
cated.

§ TEITSERARIAAUREATRR L PRATIEE |
FEAFHE TRO]: FIRIATATAeT ISTT=AR I reRPad

g N T it
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He pervaded all, resplendent, bodiless, scatheless,
having no muscles, pure, untonched by sin ; far-seeing,
omniscient, transcendent, self-sprung, (he) duly allotted
to the various eternal creators their respective functions.

(8)

Com.—This text describes the real nature of the
Atman, spoken of, in the previous texts. Suh means
“the Atman previously spoken of. - ¢ Paryagat means
went round.” The meaning is ‘ he is all-pervading like
the dkas’ Sukram means pure, hence bright, resplen-
dent. Akayam, means ‘bodiless,’ i.e., having no linga
sarira or subtle, boy. Awvranam means °scatheless.’
*dsnaviram’ means ‘ having no musecles.’ The adjuncts
Avranam and Asnaviram show that the Atman has
- no sthula sarira or gross body. By the word suddha,
- pure or free from the taint of ignorance, it is shown
that it has no barana sarira or causal body. * Apapa-
viddbam’ eans < untouched by Karma, good or bad.
‘S%kfﬁtﬂ*&’ and the following epithets are to be read as
masculine, beeausgg,of‘ the beginning and the end being
in the maéctﬂi’mé, as sah, kavik ete. Kavih means
far-seeing, 1. e, aﬂ—sﬁgmg:; for, says the Siruti “ There
is mo séer other than the dman, ete.” * Manishi® means
* prompting the mind, hence ¢ omniscient, omnipotent.’
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Pariblak means ‘ being above all.” Svayambhuh means
¢ himself being all above and all below becomes all.
He, the ever free, and owmnipotent, being omniscient,
allotted their respective functioﬁs, i. e., objects to be
created to the various and eternal Prajapetis, known
popularly as ‘ years, as aids to the enjoyment of the
fruits of Karma.

T WA ISHIHIES |
QAT 1 ¥ A’ 3 Pramr wan s

They who worship Avidye alone fall into hlind dark-
ness ; and they who worship Vidya alone fall into even
greater darkness. (9)

Com.—The first purport of the Vedas, the acquisi~
tion of knowledge of the Brahman by renuncmr
tion of all desires has been explained in the first mantra
Tsavasyamy, ete. The second alternative, i.e. , the spend-
ing of life in continually performing Karma has been
explained, for the henefit of the ignorant who are not -
capable of Gnananishtha, in the second mantra begin-
ning with ‘ Kurvanneveha Kermand.' The bifurcation,
d.e., Knowledge and Karma here pointed out hy these
texts has alsobeen clearly indicated in the Brikada~
pamye Upanishad, by the text “he wished, let me have
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a wife, ete.” And from the texts ‘Karma for the igno-
rant and men having desires’ and ‘the mind is his
Atman and speech, his wife, ete.,” it is clear that ignc-
rance and desires are the characteristics of one engaged
in the performance of Karmea. Thus, the result of
Karma is the creation of the seven kinds of food and of
an indentification of self with them considered, as the
Atman. It has also been shown that concentration in
the self, i.e., the Atman (as opposed to the perform-
ance of Karma) by the renunciation of the three-fold
desire of wife, etc., is the only necessary condition for
those who know the Aiman. Indirectly by condemn-
ing the ignorant, the true nature of the Atman has
been disclosed to those sunywsinsbent on the a\cqu'isi-
tion of knowledge by the text beginning with ‘Asurya-
name’ and ending with ‘saparyagat,’ ete., so as to
show that they alone and not those who have desires
are qualified to acquire knowledge. To the same effect
says the Svetasvatare Upanishad, “ In the midst of a
crowd of seers, he taught the greatest and the holiest
truth to those who belonged to the highest order of life.”
This text “Andhantamah,” ete., is addressed to those
who desire to live here continually performing Karmu.
How is it inferred that this text is addressed to such
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only and not to all alike? Because, he who has no
degires has got over the false distinetion hetween means
and ends, according to the mantra “ Yasmin sarvani
bhutani, ete”; for, it is easy to perceive that nome who
is not a fool will like to associate the kmowledge of
unity of the Atman with Karma, or with any other
piece of knowledge. But here, in view to combining
two elements, the ignorant are ridiculed. That which
can possibly combine with another, either from logic or
from the Sastras,is here pointed out. It is the knowledge
of the deities that is here represented as fit to combine
with Kurma, not the knowledge of the Paramat-
man ; for a distinct result is predicated of the know-
ledge of the deities by the text by such knowledge,
the Devaloka is attained. Either of such knowledge
and Karma separately pursued is here denounced, not
really to condemn but in view to the desirability of
- their combination ; for distinct fruits are said to result
from either individually, by the texts. “ by such lnow-
ledye, they climb up to it,” “by such kn@wledg& i
Devaloba attained,” * thm*@ they . 'do not go who go
south” and “ by Karnia is the abode of the manes
attained,” It is also well-known tm‘noeglumgmdmm@ by
the Sustras can ever become unworthy of performance,
. a e
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Here. They enter into blind darkness, Who?
They who follow Avidy«, Awvidye is something other
than Vidya or knowledge, hence Karma ; for Karma is
opposed to knowledge, The drift is that those who
are continually performing Agnilotra ete., alone, fall
into darkness. And they fall even into greater dark-
ness, Who? Those who having given up Karma are
always bent upon acquiring the knowledge of the dei-
ties. Reason is given for combining Knowledge and
Karma each of which separately bears different fruits.
If one of the two alone bore fruit and the other not,
then by a well-recognised law that which bore no fruit
by itself would become a mere appendage to the other.

FALATGHATAISTLIETATAT |
gfa gygR owt T asafFEafgr n 9. 0

One result is predicated of Vidya and another of
Avidya. We have so heard from wise men who taught
us both Vidya and 4vidyc. (10).

Com,—‘ Angat > means ‘ something distinct.’
They say that by Vidys. some distinet result is
produced according to the Srutis, *by knowledge is
Devaloka attained” and “ by knowledge they climb up
to it.” They say that other results are produced by
Avidya (Karma)according to the text “ by Karma is
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the abode of the manes attained. ” We have heard this
stated to us by wise men, 4.e., those preceptors who
taught us both Knowledge and Karma. The purport: is
that this is their view as handed down from preceptor:
to disciple. |

faar afaar 9 geagEng w8e |
Hiygar geg diear HagrsganzEa i a4 1

He who simultaneously knows both Vidya and Avid-
ya gets over Death by Avidya and attains dmmortality
by Vidya. - (11).

Com.—This being so, the following results.
Vidya is the knowledge of the deities; Avidya is
Karma. Who knows that both these should simulta-
neously be followed by the same person, he alone, so
combining the two, gradually secures the one desirable
end. ‘ By Vidya’ means by Karma sach as Agnihotra,
ete”  *Death’ means ‘action and knowledge induced
by Prakriti (nature).’ * Tirtve’ means ‘having got
over.’ By Avidya’ means ‘by the knowledge of the
deities.’ ¢ Asnute’ means ‘ attaing.” To become one with
the deities is what is called immortality (Admritam.)

AN YT @ T AN T T FFATIAL U920
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They fall into blind darkness who worship the un-
 born Prakriti. They fall into greater darkness who are
bent upon the Karya Brahman Hivanyagorbho. (12).
Com.—Now, in view to the combining of the
worship of the Awyakrite (Prakriti) and manifested
Brahman, each in itself is denounced. ¢ Asambhutih ™
is what is not Swmbhutik or that which is born of an-
other ; hence unborn Prakrits. This again is ignorance,
canse of all, known as Avyakrite. Those who worshi}
this Prakriti, known as Avyakrita, ignorance which is
the cause of all, the seed of all desire and Karma, and:
mere blindness in its nature, fall into corresponding or
answering darkness which is blindness in its nature ;
and they who worship the Karye Brahman named
Hiranyagarbha fall into even greater darkness.

HAALATE: GRATGAAETENA |

gy ggw ol ¥ AwfE=mIiitn 9
. They say one thing results from the worship of
- Hiramyagarbha and another from the worship of Pr-
Jiti. Wehave thus heard itstated by wise preceptors
who taught us that. = . (13)..
Com.—Now,. the distinction in the fruits of
the two-individual worships is pointed out, in view to
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their combination. They have said that from the
worship of Sumbhutih or Karyw Brahman or Hiranyar
garbha results the attainment of Anéma and other Sid-
dhis. Similarly, they have said that according to Poura-
wikas. the absorption ‘into Pralriti results from the
worship of the unborn Prakréti. We have heard it
thus stated hy wise preceptors who taught us the
fruits of the worship of Prakriti and Hiranyagarbha
individmally.
@ T FArd T TeaESEAT YaEg |
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-Those who worship the unmanifested Prakiriti and -
Hiranyagarbha (Destruction) together, get over death :
through the worship of Hiranyagearbha and attain in-
mortality through the worship of Prakriti. (14).

Com.—As this is so, this maentre declares the

‘desirability of combining  the wdmhip of Pralriti and

Hiranyagarbhe as they combine to secure the one
aim of the individual. ‘Vinuse’ means that active ohject
whose @ha.ra.cﬁen«tw attribute is Destruction, th@mbﬁtmwb
heing hete used for the conerete, By viness” means
‘ by the worship of Hiranyagarbha. *(rets over death’.
means ‘gets over the defects of vice, desires and an~
agsvaryam (limited powers)and attains «uduic and other
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stddhis which are the result of the worship of Heranya-
garbha. Having thus overcome anawisvaryam, death,
ete., he, by the worship of Prakrité, attains immortality,
. ¢., absorbtion inte Prakriti. It should be noted that
the word Sumbhutih is an apheresis for Asambhutih
agreeably to the results predicated, 4. e., absorption
into Prakriti.

fytorr WU gAwRd 94 |
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The entrance of the True is covered as if by a golden
vessel. Remove, O sun, the covering that I who have
been worshipping ““ The True” may behold it.  (15).

Com.—The highest result that could -be achiev-
ed, according to the Susiras, by wealth of men and
the deities is absorption into Prakriti. Up to this
is rotation in Semsara. Beyond this is the result of
the pursuit of knowledge preceded by a renunciation of
dll desive, 4.e., the seeing of the Atman in everything
as indicated in verse 7. Thus the two-fold purport of
the Vedas, one stimulating to activity and the other
drawing to renunciation has been explained. The
Brahmanas up to Pravargye Brahmana were utilized
for the elucidation of the former purport of the Vedas
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which is ' indicated by mandatory and prohibitory -

injunctions. The Brihadaranyaka hereafter is to deal - °
with the elucidation of the latter purport of the Vedas: . -
—renunciation. Now, by what road he, who has been =

performing Karma as enjoined from conception to the
grave and along with it the worship of the lower
Brahman in accordance with verse 11, attains immor-
tality, will be explained. He who has been worshipping
the manifested Brahman referred to in the passage
“That is the True, the Adity«, the Purushe in this orb;
and the Purusha in the left eye; botl these are true”
and also has been performing Karma as enjoined, en-.
treats, when the hour of death is arrived, the way lead-
ing to the Atman—the True, by the text begmmng
with ‘ Hirammayena, ete” * Hirawmaya’ means seeming
golden hence resplendent. ¢ Patrenc’ means as if by a
lid forming a cover. ‘Satyasya,” means ‘of the Brahman
gitting in the orb of the Sun. ‘Apihitam’ means
¢ covered.” ‘Mukham’ means ‘opening.’ - dpavrinu
means ‘open.’ ‘Sutyadharmaya, to me who have been
worshipping Satya or the True or who have been practis-
ing Satya, t.e., virtue as enjoined.’ * Drishiaye’

means ‘for realizing the Satye or the True ‘which' )

thou art.
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O Sun, sole traveller of the Heavens, controller of all,
Surya, son of Prajapati remove thy rays and gather
up thy burning light. I behold thy glorions form; I
am he, the Purusha within thee. (16).

.. Gom.—* Pushan,’ vocative case meaning ‘O Sun.!
The Sun is called Pusham because he feeds the
world, *Elarshi’ means ‘ one who travels alone. ’ The
- Sum iz called Yama, because he controls all. He is
called Surya because he imbibes Prana, rays and Ji-
- quids. ‘Prajapatye’ means ‘son of Prajupati. ‘ Viuwha’
means ‘remove to a distance thy rays.” ‘Swmuha,
‘means ‘ gather up, 4., contract.’ ‘Tejuh’ means,
‘Bﬁ‘ming’ light. T wish to behold by thy grace thy
'most glorions form. Moreover I do not entreat thee
like a servant. T am he the Purusha within the solar
orb, composed of Vy@hwﬂb@ls as limbs or parts. ‘Purusha’
‘hecause he has the figure of a man or because he
pexvades the whole in the ﬂorm of Prana and intelli-
gence or becauge he occupies the city (of the Soul) e,
body. o ‘ ‘
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(Let my) Pmm melt into the all-pervading Air, the
eternal Sutratman; and Jet this hody be burnt by fire
to ashes; Om. O mind, remember, remember my
deeds ; O mind, remembher, remember my deeds. (17).
Com.—Now, as I am dying, let my Pranc leave
its confinement within this body and join -the all-
pervading godly form of Air, Z.e., the Sutratman. The

word ‘ reach ’ should be supplied  to complete the sen~ .
tence. The idea ‘TLet my Limga Surira or subtle
body purified by knowledge and Karma aseend’ must

be supplied in virtue of the fact of the speaker. en-

treating a passage. T.et this body given as an ohlzatmmf ‘
to the fire be reduced to ashes. : Om, according to the
forms of worship being a pratike (substitute) of the
nature of the True and called Agni is mentioned as the
| _same as Brakman. * Krato,” vocative case, meaning
"+ () mind whose characterdstic ' is volition.” ¢ Remember’

.., time hag come for me to .rémemher what T should.

Remember all that T have till now thought of *O Agna,”

remember what I have done’ ¢.e., remember all Karme -

which T have done from childhood. The repetition of .-

the same words ‘Krito Smara’ &e., expresses solicitude.



26 ISAVASYOPANISHAD.
X AT GUAT T FEATFA07 T7 agara &g
gArgERSIgOURAT TSt § AusiE ARA 0 s

O Agni, lead us by the good path to the enjoyment
of the fruits of our deeds, knowing O God, all our deeds.
Remove the sin of deceit from within us. We offer thee
many prostrations by word of mouth. (18).

“Com.—He requests passage again by another
momtra. Naye means ‘lead.! ‘ Supatha’ means by
good path.” The attribute in Supathe is used for the
purpose of avoiding the southern route. The sup-
pliant seems to say “ I have been afflicted by going
to and for, by the southern route by which one goes
only to return. I therefore entreat you to take me
by the good road through which there is no going
and returning.” * Raye’ means °to wealth; d.e.,
to the enjoyment of the fruits of our Karma.! ¢ Asman
means ‘ us,” possessed of the fruits of the virtue afore-
said, ‘ Visvani’ means ‘ all’ O God, ‘ Vayunani’
means ‘deeds or knowledge’ ¢ Vidvan’ means
¢ Knowing.’ Besides do this: ‘ Yuyodhi’ means
f destroy.” ¢ dsmat’ means ‘from us.” ¢ Juhuwranam’
means ‘ consisting in deceit.” ¢ Enah’ means ©sin.’
The meaning is :—Thus purified they could attain
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what they wish for. “ But we are now unable to do
you active service. We have to content ourselves bv
offering you many prostratmns v
Now a doubt is raised by some about - the - eonstrmw o
tion of the latter halves of mantras 11 and 14. We
shall therefore enter into a brief discussion to solve
the doubt. What the guestion is due to shall first
be stated. It is, why not understand the term Vidyuw
in those passages in its primary sense of ° the know-
ledge of the Paramatman, and so Amritatvam ?
They argue thus : granted that the knowledge of the
Paramatingn and the performance of Karma are
mutually antagonistic and cannot therefore co-exist,
this antagonism is not perceivable ; for agreement
and antagonism rest alike on the authotity of the
Sastras. Just as the performance of Karma and the
acquisition of Knowledge are matters exclusively based
on the Sustras, so also must be the question of their
agreement or opposition. Thus we find that the
prohibitory injunction ‘ Do not kill any living thing
is overridden by another Sustraic injunction ‘ Kill a
sheep in a sacrifice.’ The same may apply to Karma
and Knowledge. If from the text * They are opposed

and travel different roads, Knowledge and mea,” o
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it s urged that they cannot co-exist, we say that
~from the text ** He who follows both Knowledge and
Karma, ete,” there is no antagonism between them.
We answer that cannot be ; for, they are opposed to
each other in regard to their causes, nature and -
results. But if it be urged that from the impossibility
of Knowledge and Karma being opposed ..and not
opposed to each other and from the injunction to
- combine them there is no antagonism between them,

that is unsound ; for their co-existence is impossible.

" Ifit he argued that they may gradually grow to co-
" exist, it is untemable ; for when Knowledge arises,
. Karma canmot exist in the individual to whom Know-
", ledge adheres. It is well known that when one knows
that fire is hot and bright, he cannot at the same
“time think that fire is neither hot nor bright ; or even

- entertain a doubt ag to whether fire is bright or hot ;

. for, according to the text “ When to the knower all
.. living things become one with his own Atmamn, where
-i# grief or perplexity to ~one . who sees this unity,”
gmef orperplemty is out of the question. We have
l alraadymxl that where ignorance ceases, its result,
Karmn, also - ceases. The #mmortality in * attains |
immdml‘*ityi (in the passage under contemplation)
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means relative immortality and not absolute immorta-
lity. If the word ¥idye in those texts meant the
knowledge of the Paramatmen, then the entreaty to-
the Sun for allowing a passage would become inappro- -

priate. We therefore conclude with observing that

our interpretation, 4.e., that the combination desired '
is of Karma with the worship of the deities and not
with the Knowledge of the Paramatman, is the pur-
port of the mantras as commented upon by us.

Here ends the Commentary of Sankara Bhagavat-
pada on the Vajasaneyw Sambitopanishad or Tsavasyo—
pamnishad. .

Om ! Peace | Peace !! Peace !l!




Henopanishad.
(0]

Sri Sankara’s Introduction.

ADORATION TO THE BRAHMASI.

OM TAT SAT.

This ninth chapter is hegun for the purpose of pub-
lishing the Upanishad heginning with Keneshitam
ete., and, treating of the Brahman., Before the hegin-
ning of the ninth chapter, all Karma has been ex-
plained and the different forms of worshipping Prana,
the source of all activity, have been laid down and
all about the Swmans (songs) preliminary to the
rituals have been given. Next the Gayatra Swman
has been explained and the genealogical list of pre-
ceptors and disciples has been given. All this Karma
and Knowledge (of the deities) properly observed, as
enjoined, tend to purify the mind of one who being
free from desires, longs for emancipation. In the case
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of one who cherishes desires and has no knowledge,
 Karma, by itself as laid down by the Srufis and the
Smritis secures for him the southern route and
return to Sumsara. Activity following natural impul-
ses and repugnant to the Sustras entails degradation
into low births from beasts down to immovables. The
Sruti says: “ Travelling by neither of these two
paths, these small creatures are constantly returning,
of whom it may be said : ¢ Be horn and die’ This is
the third course.” Another Sruti says “ The three
kinds of living beings (going by neither of these two
paths) reach this miserable state.” The desire to
know the Brakman springs only in the person whose
mind is pure, who is free from desires and who, free
from deeds done in this Dirth or in previous ones,
hecomes disgusted with the external, ephemeral
medley of ends and means. This Brahman is depict-
ed in the Upanishad beginning with Keneshétam,
ete., appearing in the form of questions and answers.
]{c&ta,lm says “ The self-existent has made the senses
external in their activity and man therefore. looks
outward, not at the self within.” Some wise man

having turned his eyes inward and being desirous of =

immortality saw the inner self. “ Having examined o
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" the worlds reached by Karma, let the Brahmin grow
disgusted (and learn to think that) nothing which is
¢ mnot made can be reached hy Kawrma. In order to
- know that, let him, Saumidh . (sacrificial sticks).in
hand, approach a preceptor, who is well read in the
Vedas and who is centred in Brasman.,” Thus in the
Athcwvcmwpdnishcud. In this way, and not otherwise,
a man free from desires becomes qualified to hear.
. contemplate and acquire knowledge of the inner self,
‘ ,:"B,Yyr the knowledge of the inner self, ignorance, which,

~is the seed of bondage, and the cause of Karma per-

formed for the .realisation of desires, is entirely
removed. The Srutis say @ “ There is no grief
or delusion to one who sees this unity.,” * He who
knows the Atman overcomes grief.,” * When He, that
ig botlm high and low, is seen, the knot of the heart ix
eut, all doubts are resolved and all Karma is con-

0 sumed?

o Ifit be urwge*&:l ﬁh:mt even by knowledge coupled
wfch Kmm this result is attained, we say no ; for
' the Vejasaneyaka shows that that combination pro-
duces different results. Beginning  with Le’b’me”
have a wife,” the téxts go om to say, “Dby a’ 501
should this umm hé gamwl not by any m%hm' meam ;
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by Karma, the abode of the manes (Pitris); and by
Knowledge, the world of the deities ;” thus showing
how the three worlds different from the Adftman are
reached. In the same place we find the following
reason urged for one becoming a Sanyasin : “ What
shall we, to whom this world is not the dtman, do
with offspring ?” The meaning is this : What shall
we do with offspring, Karmu, and Knowledge combined
with Kearma, which are the means to secure the
world of the mortals, the world of the manes, and the
world of the Gods ; and which do not lLelp us in
securing the world of the Atman ? For, to us none
of the three worlds, transitory and attainable by these
means, is desirable. To us that world alone which isv
natural, unborn, undecaying, immortal, fearless and
neither augmented mnor diminished by Karma, and
eternal, is covetable ; and that being eternal cannot
be secured by any other means than the removal of
ignorance. Therefore, the renunciation of all desires
preceded by the knowledge of the Brahman who ig
the inner Self should alone be practised by ws. An-
other reason is that the knowledge of the inner Self
is antagomistic to Karme and -cannot therefore co- -

exist with it. It is well known that the knowledge o

of the Self, the one Afman of all, which abhors all
3
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perception of difference, cannot possibly co-exist with
Karma whose basis is the perception of the dif-
ference of agent, results, ete. As knowledge
relating to the weality, the knowledge of the
Brahman is independent of human efforts. There-
fore, the desire of a person, who is disgusted with
visible and invisible fruits achievable by external
means, to know the Brahman which is connected with
the inner Self, is indicated by the Sruti beginning
with Keneshitam, etec. The elucidation of the Brahman
in the form of a dialogue hetween the preceptor and
the disciple is, considering the subtle nature of the
theme, for the easy understanding thereof. It will also
be clearly pointed out that this knowledge is not to be
attained solely by logical discussion. The Srutis say
“*This state of mind cannot be obtained by logical dis-
' éussibn«."’ “He knows who has studied under a pre-
c'épﬁor.” - “Such ‘knowledge only as is acquired by
. studying under a preceptor does good.” The Smriti

lays down also “Learn That by prostration.” It should
be inferred that some orie duly approached a preceptor
cmtred in Brahmam and finding no refuge except in his
inner Self and loxiging for that which is fearless, eter-
nal, ealm and unshakable, questioned the preceptor as
expressed in ¢ Kmeshwcwn, ete.’
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ALL-HAILL TO THE BRAHMAN.
Om Tat Sat. | R
agArIa @ A g @y AT wrR
Faferarafyaneg arfifgarg o
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May (Brahman) protect us both. May (Brakman)
enjoy us both. May we work together. May the welf-
luminous Brahinan be studied by us. May we not hate
each other.

Om Peace ! Peace !! Peace !!!
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May my limbs, speech, préna, eye, ear, strength and
all my senses grow vigorous. All (everything) is the |
- Brahman of the Upanishads. May I never deny the

Brahmian. May the Brahmdan never spurn me. May . -

there be no denial of the Brahman. May there be no
spurning by the Brahman. Let all the virtnes recited



36 KENOPANISHAD.

by the Upanishads repose in me delighting in the
Atman ; may they in me repose !
Om Peace ! Peace!! Peace !!!
FAGF gary UNA w9 VKT grw: g Wi ga
FAMST FrAHAT 7T T A F T IATGARE 0 S
By whom willed and directed does the mind light on
its subjects ? By whom commanded does prana, the
first, move ? By whose will do men speak this speech ?
What Intelligence directs the eye and the ear 2 (1).
Com.— Kena, ‘ by what agent; ° Ishitam,’ ¢de-
sired or directed.” *Patati, ‘goes, .., ‘goes to-
wards its objects.” As the root Ish cannot be here taken
in the sense of ‘repeat’ or ‘go,” it must be under-
stood to be used in the sense of ‘wish.’ ‘ The It suffix
in fshitam is a case of Vedic license. The word Pre-
shitam is derived from the same root, with pra before
it, when it means ‘direct.” If the word Preskitam
were alone used without the word Jskitam, questions as
to the nature of the director and direction might arise,
such as, by what sort of a director and by what sort of
direction. But the use of the word Ishitam sets these
two questions at rest, for then the meaning clearly is:
“ By whose mere wisl. is it directed, etc.” Tt may be
objected, that if this meaning were what was intended
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to be conveyed, the use of the word Preshitam is ren-~
dered superfluous, as the meaning intended is conveyed
by Ishitwm alone. It may be also objected that as the
use of more words should convey more meaning, it is
only reasonable to interpret the text as meaning ‘ By
what is it divected, by mere will, by act or by word ¥’
Both these objections are unsound. From the mere
fact of the question having been asked, it is apparent that
the question is asked by one who is disgusted with the
ephemeral conglomeration of causes and effects, such as
the body, ete., and who seeks to know something other
than that—something unchangeable and eternal. Were
it otherwise, the question itself, seeing how mnetorious
in the world is the fact that the body directs by means
of will, act or word, would he meaningless. If it be
objected that even on this view there is nothing gained
in the sense, hy the use of the word Preshitam, we say
no. The word Preshitum adds to the sense when we
think that a questioner really entertains a doubt. To.
show that the question is prompted by a doubt in the
questioner's mind, as to whether, as is notorious, the
body—the collection of causes and effects—directs the
mind, ete., or whether the mind, ete., is directed by the .
mere will of anything other than these comhinations of
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causes and effects and acting independently, the use of
both the words Ishitam and Preshitum is - justifiable.
If, however, it be urged that the mind itself, as évery
body knows, independently lights on its own object,
and that the question is itself irrelevant, the argument
is untenable. If the mind were independent in the
pursuit of its objects or in desisting from pursuit, then
it is not possible for any one to contemplate evil ; but
man, conscious of evil results, wills evil, and the mind
. though dissnaded, attempts deeds of serious evil con-
" gequences. Therefore the question Keneshitam, ete., is
certainly appropriate.

By whom- directed does Prana go, i.e., about its
~ own business ? Prathama is an appropriate adjective of

Prima, as the activity of all the sensory organs pre-
‘supposes it. By whom prompted is the speech which
men in the world make use of ? And what Intelli-
genc?e,direcfbs the eye and the ear towards their respect~
ive objects ? '

e AT WA WA 9EIE g 19 § 3 AW Wi-

s ‘ sqeIeTeT:
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It is the ear of the ear, mind of the mind, ton-
gue of the tongue, and‘also life of the life and eye of
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the eye. Being disabused of the false notion, the wise,
having left this body, become immortal. =~ . (2).

Com.~—To the worthy (disciple) who had thus
questioned him, the preceptor in reply says: “ Hear
what you ask for—what intelligent Being directs
the mind and the other senses towards their respect-
ive objects, and how it directs them.” Ear iz that

’ by which one hears, 4.e., the sense whose funetion is to
hear sounds and distinguish them. He, you asked for,
is the ear of that.

May it not be ohjected that while the reply ought to
run in the form, ‘ So-and-so, with such-and-such attri-
butes, directs the ear, ete.,’ the reply in the form ‘He
is the ear of the ear, etc.,’ is inappropriate ? This is no
objection ; for he (the director) cannot otherwise be
particularized. If the director of the ear, etc., can be
known by any activity of his own, independent of the
activity of the ear, etc., as a person who directs another

~ to give, then, indeed, would this form of answer hecome
inappropriate. But we do not here understand a direct~
or of the ear, ete., having any activity of his own, like

a mower, The director is inferred by logical necessity - .
from the activity manifested by the ear and others

combined, such as deliberation, volition, determination

(e
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enuring for the benefit of something distinct from them
all (the ear, etc.). As things combined necessarily exist
for the use of some other thing not so combined, we
argue that there is'a director of the ear, etc., distinct
from the ear, etc., and for whose use the -whole lot—the
ear, etc.,—exists in the same manner as a house exists
for somebody’s use. Hence the reply ‘It is the ear of
the ear, ete.,’ is certainly approprite. '
Again it is asked what is the meaning of the expres-
sion: “It is the ear of the ear, etc.” And it is said
that ‘one ear does mnot want another, just as one light
needs not another. This objection has no force. The
meaning here is this. The ear has been found capa~
ble of perceiving objects and this capability .of the ear
depends upon the intelligence of the Atman, bright,
eternal, intact, all-pervading. Therefore the expres-
sion ‘ It is the ear of the ear, etc.,’ is correct. To the
same effect also, the Srutis say, “ He shines by his own
brightness.” “ By his light is all this Universe illu-
mined.” * By that light illumined, does the sun
shine, etc.,” and so on. The Bhagavad Gita says “ As
the light in the sun illumines the whole world, so does
the Atman (Kshetri) O Bharata ! illumine all the body
(Kshetrum).” The Katha also says, “He is the eternal

4
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among the non-eternal and the intelligence among
the intelligent.” The ‘ ear, ete.,” have been by all con-
founded with the Aiéman and this false notion is here
dispelled. The reply of the precepter: there is some~
thing indeseribable, cognisable only hy the intelligence
of the wise, ocecupying the deepest interior of all, un-
changeable, undecaying, immortal, fearless, unborn and
‘the ear of the ear, ete.’—the source of all their func-
tional capacity, is appropriate and the meaning also.
Similarly it is the mind of the mind. It is evident
that the mind, if not illumined by the hright intelli-
gence within, will be incapable of performing its fune-
tions of volition, determination, ete. It is, therefore,
said that it is the mind of the mind. Both the condi-
tioned intelligence and mind are together contemplated
by the word ‘mind’in the text. The word yat in
¢ Yadvéchohavicham’ means  because’ and should be
read along with the words Srétra (ear), manah (mind),
ete., thus: ¢ because it is the ear of the ear, ¢ because
it is the mind of the mind,’ etc. The objective case
(vécham) in ¢ Vichohavdoham’ should be converted in-
to the nominative case, for we next read °Prinasyo-
prémah’ It may be said that conformably to the ex-
pression ¢ Véchdhavacham’ the fdflowing ¢ Pramasya-
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 pranah’ may as well be read as ¢ Pranasyapranam.’
. It cannot be, for conformity to the majority is desir-
ahle. So ‘wacham, should be read as ¢ val’ in confor-
mity to ‘Suh’ and ‘ Pranah’ in ‘S w prowesye-
pranah,’ because it then conforms with two words and
conformity to the majority is preferved. Besides, the
substance asked abont can be best denoted by a noun in
the nominative case. The substance asked about by you
_is the prana of prana, .., it is that substance which
endows prana, with the capacity to discharge its func-
tions, i.c., to infuse activity ; for there can possibly be
no activity where the Atman does not preside. “ Who
could live and breathe if there were not the self-lumi-
~ ‘nous Brahman ;” and “ He leads Prana up and Apanca
- down ” say the Srutis. It will also be said in this
o Upanishad, * You know that to be the Brahman which
infases activity into Prana.” It may he said that, in a
. context speak;ing of the ear and other senses, the men-
tion of Breath would be more appropriate than that of
Prana. Truly 80 ; but in the use of the word Prcma,
 hreath is meant to be included.
‘The Sruti thinks ‘thus :—the gist of this portion is
that that is Bwahmm for whosk use the aggregation of
the senses exerts its Bombined activity. Similarly it is
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the eye of the eye, &c. The capacity of the eye to per-
ceive form. is found only where the intelligence of the
Atme diveets it.  Therefore it is the eye of the eye.
After this expression in the text, the expression ‘hav-
ing understood the Brahman as above defined, 4.e., as
the ear of the ear, &e.,” must he supplied by the reader,
as the questioner should be supposed to be anxions to
know what he asked about. Another reason why the
expression should he supplied is the enunciation of the
result ‘they become immortal ;’ for it is only by wisdom
that immortality is attained and it is only by knowledge
one can attain emancipation. Huving given up all the
sensory organs ; (It is hy confounding the ear and other
sensory organs with the A¢tman that man is horn subject
to these conditions, dies and thus rotates) means ¢ hav-
ing learnt that the A¢man is the Brahman defined as
the ear of the ear, &e.’ Atimuchya means *having

given up the false notion that the ear, &e., is the Adman;

for, without the aid of the highest intelligence, it.is .
. "impossible for one to give up the notion that ﬂmw
&o., is the Atman. ° Pretye’ means ‘lmvmg tarned
away, ‘ Asmallokat’ means ‘ from this world, whem the
talk is always of ‘my son,” ‘my wife,” * iy kith and kin,”

The drift is ‘ having renounced all desires” *Become ..
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immortal’ means ‘enjoy immunity from death.’ The
Srutis also say *“ Not by deeds, not by offspring, not by
wealth, but hy renunciation did some attain immortal-
ity” ; “The senses were made to perceive only exter-
nal ohjects ;” “ Having turned his senses inwards for
desire of immortality” ; “ When all desires are driven
forth, here they attain the Brahman,” &e. Qr, seeing
that the word Atimuchye necessarily implies ¢ renun-
ciation of all desires,” the expression ‘4 smallokat pretyc”
may be interpreted as ‘ having left this mortal body.’
T qF AIATE(T A AN AT FAT A By A sy
AR TR afgfeardr wfafearary |

ThT gYA TANT T AEARIAIEE N 3 0
The eye does not go there, nor speech, nor mind.
- We do not know That. We do not know how to in-
| struct one about It. It is distinct from the known and
above the unknown. We have heard it so stated by
. preceptors who taught us that. (3).
Com.—For the reason that the Brakman is the ear
of the ear, 4.e., the Atman of all, the eye cannot go to
the Brhman ; for it is not possible to go to one’s own self.
Similarly speech does mot go there. When a word
spoken by the mouth enlightens the object denoted hy
it, then the word is said to go to that object. But the
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Atman of that word and of the organ that utters it is the
Brahman. So the word does not go there. Just as
fire that burns and enlightens things does not either
enlighten or burn itself, so the mind, which wills and
determines in respect of external ohjects, cannot will
or determine in respect of its self, hecause its Atman is
also the Brakman. A thing is cognised by the senses
and the mind. We do not, therefore, know the Brah-
man, because it cannot be an ohject of perception to
these ; and we do not, therefore, know what the Brah-
mnan is like, so as to allow us to enlighten the disciple
ahout the Brahman. Whatever can be perceived by
the senses, it is possible to explain to others by epithets
denoting its class, its attributes and modes of activity ;
but the Brakman has no attributes of class, ete. I,
therefore, follows that it is not possible to make the dis-
ciple believe in the Brakman by instruction. The por-
tion of the text beginning with ‘ Navidmah® (we do not
know) shows the necessity of putting forth great exer-
tion in the matter of giving instructisn and understand-
ing it, in respect of the Brakman. Considering that
the previous portion of the text leads to the conclusion
that it is impossible by any means to instruct one about
the diman, the following exceptional mode is pointed



46 KENOPANISHAD.

out. Indeed it is true that one cannot be persuaded to
helieve in the Brahman hy the evidence of the senses
émcl other modes of proof ; hut it is possible to inake him
believe hy the aid of Agamas (Scriptures). Therefore
the preceptor recites Agamas for the purpose of teach-
ing about the Brahman and says: ‘It is some-
thing distinct from the known and sowething beyond
the‘ unknown, ete.) ‘ Angat, something  distinet’ ;
*Tut, ‘the present theme; 4.e,, that which has been
deﬁnéd‘ to be the ear of the ear, ete., and beyond their
" (ear, eye, ete.,) reach. That is certainly distinet from
~the known. ‘The known,’ means ‘whatever is the
“object of special knowledge ;” and as all such objects
can he known somewliere, to some extent and by some
~one and so forth, the whole (manifested universe) is
maeant by the term ‘ the known ;' the drift is, that the
‘ Bmwhmmz ig distinet from this. But lest the Brakman
* ghould be confounded with the unknown, the text sys:
- ‘Tt is beyond the Unknown.' ‘ Aviditat’ means s me-

Y thmg opposed  to the known ; hence, unmanifested

" illusion (avidyd) the seed of all manifestation. ‘ ddhs
literally means ‘above’ but is here used in the deriva~
tive sense of “something different from ;* for, it is well
known. that one thing placed above. another is some-
thing distinct from that other.
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Whatever is known is little, mortal and full of misery
and, therefore, fit to be abandoned. Therefore when
it is said that Brahman is distinet from the Known, it
is clear that it is not to be abandoned. Similarly, whe'n
the Brahman is said to be distinct from the Unknown
it is in effect said that the Brahman is not fit to be
taken. It is to produce an effect that one seeks for a
eause. Therefore there can be nothing distinet from
the knower, which the knower could seek for, with any
benefit. Thus, by saying that the Brahman is distinct
from both the Known and the Unknown and thus dis-
proving its fitness to be abandoned or to be taken, the
desire of the disciple to know anything distinet from
Self (Atmamn) is checked. For, it is clear that nome
other than one’s Atman can he distinet from both the
Known and the Unknown ; the purport of the text is
that the Atman is Brakmen. The Srudis also say :
“This Atman is Brahman ;° *“ this' Atman who is un~
touched by sin.” *‘ This is the known and the unknown

' Bmhmcm ;” *“This Atman is within all ;” ete. Tlm' 5
)receptor next says how this meaning of the tezqt, that o

the Atman of all, marked by no dwtmgmshmg attri-
butes, bright and intelligent, is the Brahman, has been:

traditionally handed down fromi preceptor to disciple.
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And Brakman eah be known only by instruction from
preceptors and not by logical disquisitions, nor by ex-
positions, intelligence, great learning, penance or sacri-
fices, ete. We have heard this saying of the preceptors
who clearly tanght ns the Brakman.
AR I7 aITegEd |
aya T oF ff 7 aFgguEd 0 ¥

‘What speech does not enlighten, but what en-
lightens speech, know that alone to be the Brahmawn,
not this which (people) here worship. (4).

Com.—When by the text ‘It is something distinet
from both the known and the unknown, * the preceptor
conveyed that the Atman is Brahman, the disciple
doubted how the Atman could be Brahman. The 4t~
mam, as is well known, being entitled to perform Karma
and worship (of the gods) and being subject to births
and re-births seeks to attain Brahma or other Devus, or
heaven, hy means ‘of Karma or worship. Therefore,
somebody other than the Atman, such as Vishnw, Is-
vara, Indra or Prana, entitled to be worshipped, may
well be Brahman ; but the Atman, can never be ; for
it is contrary to popular belief. Just as logicians con~
tend that the dtmam is distinet from JIsvara, so the
votaries of quma worship Devas, other than the Atman,
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saying: ‘Propitiate this Deva by sacrifice’ and © Pro-
pitiate that Deva by sacrifice.” Therefore it is only
reasonable that what is known and entitled to worship
is Brahman and that the worshipper is other than that.
The preceptor inferred this doubt running in the dis-
ciple’s mind either from his looks or from his words and
said : ‘ Do not doubt thus.’ Yat means ‘ that which is
intelligence itself.” Vak is the organ presided over by
Agni (Fire) occupying eight localities in the body, such
as the root of the tongue, &c. The letters are intend-
ed to express the meaning to be conveyed and are sub-
Jject to laws as to their number and order. The word
which is produced by them is called Vak (speech.) The -
Sruti says “ The letter @ is all speech, which being

produced by the use of letters, divided into sparsa, an-

tastha and ushma becomes diverse and assumes many
forms.” The Rik, Yajur, Sama and truth and false-
hood are its modifications. By such speech, enclosed
in words and conditioned by the organ of speech, Brahk-
man is not illumined or explained.” ¢ Yena, ‘by the
 Brahmaom. Brahman by its brightnessillumines speech,
and its organ. It has been said here that, That
(Brahmam) is the speech of speech. The Vujasaneyaka |

says ‘ Brahman is within the speech and directs AN

4
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Having said ‘ Speech in man is the same as that in the
letters and that some Brahmin knows it,” the Upani-
shad, in answer to a question anticipated, says * That
is speech, hy which one speaks in dreams.” The speak-
er's power of speech iz eternal, and is hy nature of the
same essence as Intelligence.  The power of speech of
the speaker knows no decay., Mo says the Sruti. Know
this Atman to be the Brahman, unswpassable, known
as. Bhuma. Brahman, because it is big, all-pervading;
know this through its conditions of speech, ete. The
following expressions ‘speech of speech,’” ‘eye of the
eye,’ ‘ear of the ear,’ ‘mind of the mind,” ‘doer,” ‘enjoyer,’
“knower,” ‘controller,’ ¢ governor,” ‘ Brahman ig know-
ledge and bliss,’ etc., are used inpopular language of the
‘unspeakable Brakman, devoid of attributes, highest of
all, unchangeable. Disregarding these, know the Atmuan
itself to he the unconditioned Brahman. This is the
meahing. Brahman is not what people here worship,

- such as Jsvara, which is not the Atman, and which is
conditioried and referred to as ‘this.’ Though it had
been said ‘ know That to be Brahman, still it is again
said: “and not this, ete.,” thus repeating the idea that
what is not Atman is not Brahmaen. This is either to
lay down a Niyama (a rule restiicting the choice to a
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stated alternative when several othersare (possible) or
for Parisamkhyana (exclusion).

T=AAGT A AIA AAGHAAT 7Y |
axT ax o fafg 7% afEygTEs n oy

What one cannot think with the miad, but hy
which they say the mind is made to think, know That
alone to be the Brahman, not this which (people) here
worship.’ (5)

Com.—* Manah, * mind.” By the word ‘ Manah’
here, both mind and intelligence are meant. ¢ Manah’
means ‘ that by which one thinks.” The mindis equally
connected with all the sensory organs, hecause its sphere
includes all external ohjects. The Sruti says : ¢ Desire,
volition, deliberation, faith, negligence, boldness, timi-
«lity, shame, intelligence, fear; all these are mind.” The
modes of activity of the mind are desire, ete. By that
mind, none wills or determines that intelligence which
enlightens the mind, because as enlightener of the
mind, that is the mind’s controller, the Aéman heing
in the interior of everything, the mind cannot go there.
The capacity of the mind to think exists, because it is’
enlightened by the intelligence shining within, and it ig
by that, that the mind is capable of activity. Those who'

R R A
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know the Brakman say that the mind is pervaded by
the Brahman. Therefore know that to be the Brahman

* which is the Atman, the interior intelligence of the

mind. ¢ Nedwm, ete., has already been explained in
the commentary on the last verse.

TERINT A AR 7 gy oA
a%a am o AR 7E afggamEd | &
What cannot be seen by the eye, but by which
, the eyes are able to see, That alone know thou to be the
" Brahman; mnot this which (people) here worship, (6)
 Com.—* See’ means ‘ perceive as an object.” By the
light of the Atman, connected with the activities of the
mind, man perceives the activity of the eye, varying
with the activity of the mind.

TJERRY 7 YUY I7 AAfreygaq |
- WA A A fufa # afezgarEa 0 v

What can;not be heard with the ear, but by which
the ears arve able to hear, That alone know thou to be

' the Brakmamn ; not this which (people) here worship.(7)

fﬁom —What caumot be heard with the ear’ means
Whmh the world doe‘.s not perceive as an object with the
organ of hearing, presided over by Digdevate, produced
in Akas and connected with the activity of the mind.”
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“By which the ears are able to hear,” it is well known
that it is perceived as an object by the intelligence of
the Atman. The rest has been already explained.
T 7 WU 3 g g
a’a sy @ fafe 3 af=geEg 1 =
What none breathes with the breath, but by
‘which breath is in-breathed, That alone know thou
to be the Brahman ; not this which (people) here
worship. . (8)
Com.— What none breathes with the breath’ means
“what none perceives, like odour, with the earthly breath
filling the nostrils and connected with the activity
of the mind and life.” *But by which, etc.,’ means ‘ by -
the enlightening intelligence of the Atmen, breath is
made to move towards its objects.” All the rest ‘tadeva,
ete,’ has already been explained.
Here ends the first part.
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SECOND PART.

T p—
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If thou thinkest ‘I know well’ it is certainly but
little~—the form of the Brahman thou hast known, as
also the form in the Devus. Therefore I think that
what thou thinkest known is still to be ascertained.(9)
Com.—The preceptor, fearing that, the disciple per-
suaded to believe that he is the dtman,i.e., the Brahman
not fit to be abandoned or acquired, might think ‘I cer-
tainly am the Brahman, I know myself well,’ says for
the purpose of dispelling that notion of the disciple
Yadi, ete. Then, is not an accurate conviction * I know
(Brahman) well’ desirable ?  Certainly it is desirable-
But an accurate conviction is not of the form ‘I know
(Brahman) well)  If what should be known becomes
an object of sense-perception then it is possible to know
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it well, just as an inflammable substance can be con-
sumed by the consuming fire. But the essence of fire
~ cannot itself be so conswmed. The well-ascertained
drift of all Vedanta is that the Self (dtman) of every
knower js the Brahman. The same has been here ex-
plained in the form of question and answer by the text
‘Tt is the ear of the ear, etc.” The same has been still
more clearly determined by the text:  What is not
enlightened by speech, ete.”  The traditional theory of
those who know the Brahman has also been declared by
the text: “ It is something different from both the
known and the unknown.” This Upanishad will also
conclude by saying “It is unknown to those who
know, and known to those who do not know.” Itis,
therefore,certainly proper that the notion of the disciple,
‘I know Brahman well’ should be dispelled. Tt is
evident that the knower cannot be known by the know-
er, just as fire cannot be consumed by fire, There is
no knower other than the Brahman, to whom the Brah~
man can be a knowable, distinet from himself. By
the Srwti:  ““ There is no knower other than that,” the
existence of another knower is denied. The belief, there~ |
fore, ‘1 know Brafman well’ is an illusion. Therefore
well did the preceptor say * Yadi, ete. ‘Tadi means

£}
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“if perchance.” ‘Suvede’ means ‘ I know Brakman well.’.

 Because some one whose sins have been purged and

who is really intelligent may properly understand what
is taught and others not, the preceptor begins with a
doubt ¢ Yads, ete.” Such cases have also been found
to occur. When he was informed ‘ This purusha who
is geen in the eye, this is the Aimamn ; this is the im-
mortal, fearless self,) Virochana, the son of Prajapati
and the lord of the Asuras, though intelligent, mis-
‘interpreted this instruction, on account of his natural
defeets and understood that the body was the Atman.
Similarly, Indra, the lord of the Devas, not heing able to
comprehend the Brakman, at the first, second and third
instructions, did, at the fourth, his natural faults having
. been removed, comprehend the very Brahman that he
- ‘was first taught. It has been found in the world also,

that, of diseiples receiving instruction from the same
preceptor, some understand him properly, some mis-
. interpret his teaching, some interpret it into the exact
contrary of the teacher’s view and some do not under-
~ stand it at all, 'What more need we say of the know-
ledge of the Atman which is beyond the reach of the
genges.  On this point, all logicians, with their theories
of Sat and Asat, are in conflict. ~The doubt, therefore,

[ 3
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expressed in ¢ Padi manyase, etc., with which the pre-
ceptor begins hisdiseonrse is certainly appropriate, con-
sidering that the diseiples, in spite of the instruction
‘that the Brahman is unknowable, might have misunder-
stood him. ¢ Dahara’ means ‘little’ ; ¢ Véttha' Means
“ knowest’ ; i.e., thou knowest surely little of Brahman’s
form. Has Brakman then many forms, great and
little, that it is said ¢ daharam, ete.” ? Quite so ; many,
indeed, are the forms of Brahman produced by condi-
tions of name and form, butnone in reality. By nature,
as the Sruti says, it is without sound, touch, form, des-
truction ; likewise, tasteless, odourless, and eternal. Thus
with sound, etc., form is denied. But it may be said
that, as that by which a thing is defined, is its rupa.ox
form, the peculiar attribute of Brakman by which: it is
defined, may be said to be its form. We thus answer:
Intelligence cannot he the quality of the earth, ete.,

either of one or ‘all of them together, or under any - .

modifications. Similarly, it cannot be the q\‘mlity

of the sensory organs, like the ear, ete., or of - ﬁm i
mind. ¢ Brahmano ripam, Brakman is deﬁned by s
its intelligence. Henece it is said : “ Brahman is know- o

ledge and bliss ;' ¢ Brakman is dense with knowledge’ 5
< Brakman is existence, knowledge and infinity’ ; thus.
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the form of Brahman has been defined. Truly so ;

 but even theve, the Brahman is defined by the words

“knowledge, etc.,’ only with reference to the limitations
of mind, hody and senses, hecause of its apparent
adaptations to the exapansion, contraction, extinetion,
ete., of the body, ete., and not on account of its own
essence, According to its essence it will be concluded
in the subsequent portion of this Upanishad that it is
unknown to those who know, and known to those who
do not know. The expression ‘ Yadasya brahmano
rupamy’ should be read along with what precedes it. Not
only dost thou know little of the form of Brahman,
when thou knowest it, ag conditioned in man, but also
when thou knowest it as conditioned in the Devus ; so
I think. Even the form of Brahman as it exists in the
Devas is little, because it is limited by condition. The
gist is that the Bralman limited by no conditions or
attributes, passive, infinite, one without a second, known
as Bhiima, eternal, cannot be known well. This being
80, I think that you have yet to know Brahman hy en-
quiry.” ‘Atha nu,‘ therefore. ‘Mimamsyam, ‘worthy of
engniry.” Thus addressed by the preceptor, the disciple
sat in solitude all composed; discussed within himself
the meaning of the Agama as pointed out by his Guru
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(preceptor), arrived at a conclusion by his reasoning,
realised it in himself, approached the preceptor and ex—
claimed “I think I now know Brahman.”

ATE A GISTT AT WA I =
AT AEAZE AZT AT T IST AT TN o N

I do not think I know well ; I know too; not that [
do not know. He of us who knows that, knows that
as also what is meant by ‘I know too; mot that I do:
not know.’ (10)

Com.—On being asked how, the disciple says:z
“Listen. Idonotthink I know Brahman well.” ¢ Then
is the Brahman not known by thee?” Thus question—
ed, the disciple says “ Not that I do not know, I know
too;” the word foo in ‘T know too’ means ‘I do not
know too.” Is it not contradictory: ‘I think I know not
Brahman well ete. ?° If thou dost not think thon know-
est well, how then dost thou think thou knowest also #
If again thou thinkest thou certainly knowest, then
how dost, thou think thou knowest not well? To say
that a thing is not known well by the man who knows
it is a contradiction, the cases of doubt and false know-
ledge being left out of consideration. Nor is it possible
to lay down a restrictive rule that the knowledge of
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- Brakman should be doubtful or false. It is well
.. known that under any circumstances, doubtful or false .

* knowledge works great evil. Though thus attempted
"' to be shaken in his conviction by the preceptor the

disciple was not shaken. From the tradition which
his master had explained to him, <.e., that the Self is
something other than both the known and the unknown,
from the reasonableness of the doctrine and from
. the strength of his own experience, the disciple
~ londly exclaimed, showing the firmness of his ‘
“ “‘J‘mo’ﬂedg‘é of the Brahman. How he exclaimed is

. thus stated. ‘He of us, .c., my co-disciple, who cor-
" rectly understands what I have said, knows That (Brah-

man). The words he referred to are ‘ not that I do not
know, T know too.’ What was defined by the expres-
zx’ﬂﬁm ‘that iz something other than both the known
and ﬂh@ unknown the disciple discussed and decided
‘ fmm inference'aud from experience; and in order to

U e whethér bhe preceptor’s views agreed with his own

. and to. cmuntemct any false conclusion, which dull

‘.. pérsons may have arrived at, he expressed the same in

different words : * not that I do not know ; I know too.’
- The confident exclamation of the disciple * He of us,
ete.,” is accordingly mppwpmate o
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It is. K:nown to him to whom it is Unknown ;
he,‘ knows it not to whom it is known. (It is) Un-
known to those who know, and Known to those who do
not know. ) : (11)

Com.—Turning from the concurring views of the
preceptor and the disciple, the Sruti speaking for itself
conveys in this text the view about which there is no
disagreement. The purport is that to the knower of
the Brahman whose ﬁrm conviction is that the

Brahman is unknowable, the Brahmann is well known.

But he, whose conviction is that the Brahmein is
known by him, certainly knows not the Brahman.
The latter half of the text only states those two

distinct conclusions of the wise amd ignorant man more
emphatically. To those who know well, the Brakmomn
is certainly (a thing) unknown; but to these who do-
not see well, 4., who confound the Atman with ﬁhe ,
sensovy organs, the mind:and the conditioned intelli~ -

gence [Buddhi), Brahmam is certainly not known, .

but not to those who, are extremely ignorants for, in
the case of these, the thought ¢ Brakman is known by o



62 KENOPANISHAD.

us’ never avises. In the case of those who find the
Atman in the conditioned orgaus of sense, mind and
intelligence, the false motion ‘I know Brakman’
is quite possible, hecause they cannot discriminate
hetween Brahman and these conditions and hecause
the conditions of mtollwenee, ete., are known to them.

It is to show that such knowledg'e of the Brahman is
fallacious that the latter half of the text is introduced.
Or, the latter half * Awvijnafem, ete.’ may be con-
strued as furnishing a reason for the view propounded
in the former. 2

yfedwfAed sangae fz ey
FreRAT Tyeed A1 fyaar fasgasad 1 9k 0

. (The Brahman) isx known' well. when it is known
o - ag the witness of every state of consciousness ; for (hy
‘—‘smlzk‘knowleal‘g?) one attains immortality. By his Self
he attains strength and by knowledge, immortality. (12)
 Com.—¥t has been settled that it is unknown to
- those who know. If Brakman be not known at all, it
will ‘then come to this, that there iz no difference
between the worldly-minded and those who know the
Brakman. To say that It is unknown to those who
know is also a contradiction. How -then could that
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Brakman . be well-known ? This is explained in this
text, ‘ Pratibbdhaviditam’ means ¢ known in respect
of every state of consciousness” By the word * bddha’
is meant ¢ mental perception” That by which all stateg
of consciousness are perceived like objects is the Atman.
He knows and sees all states of consciousness, heing by
nature nothing but intelligence and is indieated by
these states of consciousness, as blended with every one
of them, There is no other way by which the inner
Atman could be known. Therefore when the Bral-
man is known as the witness of all states of conscious-
ness, then it is known well. Being the witness of all
states of consciousness, it will be clear that it is intelli-
gence in its essence, subject to neither birth nor death,
eternal, pure, unconditioned, and one in all things, be-~
cause there is no difference in its essence, just as in
the essence of the Akws, in a vessel or mountain cave,
etc. The dvift of the passage from the Agamas [tra~
ditions] is that the Brahkman is other than both the
known and the unknown. It is this pure A#man that
will be describel at the close of the Upanishad.
Another Sruti says ‘‘ He is the seer of the eye. the
Learer of the ear, the thinker of thought. and the

knower of knowledge.” But some explain the expression

N
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¢ Pratibddhaviditam’ in the text as meaning ‘known

by its defining attribute of knowledge, on the

 view that Brahman is the anthor of the act of know-
ing and that Brahman as such author is known by its
activity in knowing,” just as the wind is known as that
which shakes the branches of the trees. In this view
the diman is an unintelligent substance having the
" power to know and not intelligence itself. Conscious-

- ness is produced and is destroyed. When conscious—

 ness is produced, then the Atman is associated with it ;
]but when it is destroyed, the Atman, dissociated from

_ consciousness, becomes a mere unintelligent substance.
" Such being the case, it is not possible to get over the
- objection that the Atman is rendered changeable in its
 nature, composed of parts, transient, impure, ete. Again
“according to the (ollowers of Kanada consciousness is
said to be produced by the combmatlon of the Atman
‘ xm«d the mind and to adhere to the Atman, Therefore,
_ the Atmam possesses the attribute of knowledge but
s not subject to modifications. It simply becomes

s gubstance just like a. pot made red. Even on. this

 theory the Brakman is reduced to an unintelligent &ub—
stance and therefore, the Srutis ‘Brahman is knowledge
and bliss, ete.,” would be set at naught. Moreover
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the Atman having no parts and being omnipresent
and, therefore, ever connected (with the mind), the
impossibility of laying down a law regulating the origin
of recollection is an insurmountable objection.

Again that the Atman can be connected with any
thing is itself repugnant to the Srutis, Smaitis and
logic. ‘The Atman is not connected with anything
else; ‘The Aiman unconnected with anything supports
everything ; so say both the Srui and the Smrifi.
According to logic, too, a thing having attributes may
he connected with another having attributes and not
with one dissimilar in class. To say, therefore, that.a.
thing having no attribute, undifferentiated and having
nothing in common with anything else, combines with
another unequal in class is illogical. Therefore, the-
meaning that the Atman is, by nature, knowledge and
light, eternal and undecaying, can be arrived at, only if
the Atman be the witness of all states of c*omcioumeaa,
and not otherwise. Hence the meaning of the expm;@- .
sion * Pratibbdhaviditam matam’ is just what we-.
explained it to be. Some, however, explain that the

drift of this portion of the text is that the Atmas is: :“‘;f“f“vv

knowable by itself. There the 4¢man is thought of as-
conditioned and people talk of knowing the dtman by .
5 ‘
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the Atman, distinguishing as it were, the uncondition-
ed Atman from the Atman conditioned by intelligence,
ete. Thus it has been said “ He sees the Atman by
the Atman” and “ O Best of men! know the Atman
by the Atman, thyself.” It is clear that the uncon-
ditioned dtman, being one, is not capable of being
known either by itself or hy others. Being itself the
knowing principle, it cannot stand in need of another
knowing principle ; just as one light cannot possibly re-
quire another light. So here. On the theory of the
followers of Buddha that the Atman is known by itself,
knowledge becomes momentary and no Atman as its
knower is possible. It is well known that the know-
ledge of the knower kmows no destruction, heing
indestructible. Again the Srutis: ‘Him who is
eternal, omnipresent and all-pervading,” ‘This is He,
great, nimborn, Atman, undecaying, deathless, immortal
and fearless, etc., would be set at naught. Some,
- however, comstrue the word ‘Pratibddha’ to mean
~ * causeless perception’ as that of one who sleeps.
- Others yet say that the word ‘Pratibddha’ means
‘ kmowledge of the moment., (We answer) whether
it has or has not a cause, whether it occurs once or
is often repeated, it is still Pratibddhe itself or
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knowledge itself. The drift is that the Brahman known
as the witness of all states of consciousness is well-
known, because by such knowledge, one attains im-
mortality, 4.e., being centred in one’s self, 4.e., emanci-
pation. The knowledge that the Atman is the witness
of all states of consciousness is the reason for immortal-
ity. Immortality cannot possibly be the fact of the
Atman becoming something other than itself. The
immortality of the Atman, consisting in being Atman,
is causeless ; thus the mortality of the Atman consists
in the mistaken belief of no ¢ Atman’ induced hy igno-
rance. How again, it may be asked, does one attain
immortality by the knowledge of the Atman as already
explained ¥ Tt is, therefore, said as follows : ¢ Atmand’®
means ‘by one’s own nature; ‘ Vindafe means
“ attains 3’ *Viryam’ means  strength or capacity.” The
strength gained by wealth, retinue, mantras, medicinal
herbs, devotion and yoye cannot overcome mortality,
because that is produced by things themselves mortal.
The strength gained by the knowledge of the Aiman
can be acquired hy the Atman alone and not by any
other means. Because the strength jproduced by the
knowledge of the Atman does not require any other.
aid, that strength alone can overcome death. And
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' “because one acquires by his Atman alone the strength
produced by the knowledge of the Atman, therefore

. he attains immortality by the knowledge of the

Atman. The Atharvane Upanishad says “ This
Atman cannot be attained by one devoid of strength.”
‘ 3¢ A7a<iey gadfta 7 wigEiengdr A
YAy yay A e YErenEregar wafa nayn
. If one knows (That) here, then there is truth. If one
"‘kxiows not (That) here, there will be great loss. The
wise, seeing the one A¢man in all created things, having
turned away from this world, become immortal.  (13)
Com :—It is, indeed, hard to suffer birth, old age,
death, sickness, etc., owing to ignorance, being one of
- the crowd of living beings, such as Devas, men, heasts,
(pretas), ete., full of the miseries of Swmsara. There-

- fore if o man, even in this world being authorised and -

edmpet@nﬂ, knows the Atman as defined, in the
- manner already explained, then there is truth; 4.e.,
there is in this birth as a mortal, immortality, usefulness,
' real existence. But if one living here and authorised
does not know the Brakman, then there is long and
great misery for him, i. e, rotation in Swmsara—
one continuous stream of births and deaths. Therefore
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the Brahmins who know the advantages and the dis-
advantages as above pointed out, perceive in all things
in the universe, immoveable and moveable, the one es-
sence of the Atman, i.e., the Brakhman, turn away with
disgust from this world, the creature of ignorance con-
sisting in the false notion of ‘I’ and ‘ mine’ and having
realised the principle of unity, the oneness of the
Atman in all, become immortal, 7.e., become Brahman
itself ; for, the Sruti says “ He who knows that highest
Brakman becomes Brakman itself.”

Here ends the Second Part.
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The Brahman won a victory for the Devas and in
that victory of the Brahman the Devus attained glory.
They thought *the victory is ours and this glory is
ours alone.’ (14)

Com.—From the passage that ‘It is not known to-
those who know,” some fools may argue that whatever
is, can he known by proofs, and whatever is not cannot
be so known and is, therefore, non-existent, as the horns.
of a hare, and Brahman, being unknown, does not
exist, In order that they may not fall into that error
this parable is introduced ; for, the subsequent passages.
clearly show the folly of thinking that that Brahman
who is controller of all in every way, Deva, even superior
to all Devas, Lord over lords, not easily known, the
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cause of the victory of the Devas and of the defeat of
the Asuras does not exist. Or (it is related) for eulogis—
ing the knowledge of Brahman. How ? By showing
that it was, indeed, by the knowledge of the Brahnian
that Fire, ete., attained pre-eminence among the Devts 5
and Indre specially more than the rest.  Or, it shows
how difficult it is to kmow Bralnwen, because even
Fire, ete, with all their great powers, and even Indra,
lord of the Devas knew the Brakman only with consi-
derable difficulty. It may be that the whole Upanishad
to follow is intended to lay down an injunction (to
know the Brahmuan) or the story may have been in-
tended to show the fallacions nature of the notion of
doer, etc., found in all living beings, by contrasting it
with the knowledge of the Brahman—ifallacious like
the notion of the Devrs that the victory was theirs.
The Brahnun already defined won a victory for the
henefit of the Devas ; i.e., the Brahman in a battle
between the Devas and the A suras defeated the 4 suras,
the enemies of the world and the violaters of the limi~
tations imposed by the Tord and gave the benefit of
the victory to the Devas for the preservation of the
world. In this victory of Brahman the Devas, Fire,
ete., attained glory, and not knowing that the victory:
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and glory belonged to the Paramatman, seated in their

" own Atman, the witness of all perceptions, Lord of the

universe, omniscient, the dispenser of the fruits of all
Karma, omnipotent, and desirous of securing the safety
«of the world, looked upon the victory and the glory, as
achieved by themselves—the Atman enclosed within
the limitations of their own forms, Fire, ete. ; that the
glory—their being Fire, Air, Indra and the like, result=

- ing from the victory—was theirs and that neither

‘ﬂme victory nor the glory belonged to the Lord, over

- all the dtman within them. So they cherished this

false notion.

Fant gy et g Mg AW WA PRATE AR
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" He knew this notion of theirs and appeared before
~ them. What that Great Spirit was they did not know.(15)
- Com.—The Brakman evidently knew this false no-
tlon of thelrs Brakman being omniscient and direct~
or of the senses of all living beings knew of the false
idea of the Devas and in order that the Devas might
not be disgraced like the Aswras by this false notion,
out of pity for them and intending to bless them by dis-
pelling their false notion, appeared . before them for
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their benefit in a form assumed at will, in virtue of its
power—a form unprecedentedly glorious and astonish~
ing and capable of being perceived by thesenses.. The
Devas did not at all know the Brahman that appeared
before them. Who is this Yaksham, 4.e., this venera-
ble Great Spirit.

asfanEad sadeE, gatgste fRyagutata a3g n 9 n
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They addressed the Fire thus “ O Jataveds ! Find
.out what this Great Spirit is.” He said “ yes.” (16)
He ran to That. That said to him “ who art thou #”
He replied “ I am Agni or I am Jetaveds.” a7
That said ‘“what power, in thee so named, is lodged.’
~ He replied “I can burn even all this, on the earth.” (18)
", That placed a straw before him and said : * Bum
this.’ He approached it with all haste but was not
able to barn it.  He immediately returned from thenece

to the Devas and said *“ T was not able to learn what .

this Great Spirit is.” ‘ a9
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Com.—The Devus not knowing what that Spirit was,
being afraid of it, and desirous to know what it was,
thus addressed Agni who went before them and who
was little less than omniscient. “ O Jataveda, learn
well what this Great Spirit now in our view is. You
are the brightest of us all.” “Be it so” said Agni
and ran towards the Spirit.  Seeing him approach near,
with a desire to ask questions of it, but overawed into
silence in its presence, the Spirit asked him : *“ who art
thou ?”  Thus questioned by Brakman, Agni replied:
“Tam Agni well known also as Jataveda ™ ; as if in
self-complaisance at heing so well known by two names,
Brahman said to Agns who had thus replied : * what
power is in thee who ownest such well-known and signi-
ficant names. ? 7 He replied : “ I could reduce to-
ashes all this universe and all immoveables, etec., on
this earth.,” The word ‘earth’ is illustratively used ;
for, even what is in the air is burnt by Agné [Fire].
The Brakmumn placed a straw before Agni who was so-
vain-glorious, and said : “ Burn but this straw in my
presence. If thou art not able to burn this, give up
thy vanity as the consumer of all.” Thus addressed,
Agni approached the straw witli all the speed of over—
weening confidence but was not able to burn it.  So he,
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Jataved, being unable to burn it, covered with shame
and baffled in his resolution, returned in silence from
the presence of the Spirit and told the Devas : I was
not able to learn more, concerning this Spirit. ”

T IATIAAIAGAA (fg Radagfaia aafd uRenaz-
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The Devas then said to Vayw : ““ Learn 0 Viyaw !

what this Great Spirit is ” He said : ©“ yes.” (20)
He ran to That. That said : “ who art thou™?
He replied : “ I am Vayu or Matwrisva. ” (21)

That said “ what power is in thee ; so well known ?”
He replied : “ I can blow away all the universe and all
that is on the earth.” (22)

That placed a straw before him and said “ Blow
it away.” He approached it with all speed but was
not able to blow it. He returned immediately from
there and told the Devas ““ I was not able to learn who
this Great Spirit is. ” (28)
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“Qom.—They next addressed Vayu thus : ¢ know this,
wete.?  The rest bears the same meaning as in the last
- passage. Vayuw [Aér]is so named from the root which
means ‘ to go or ‘ to smell.” Vayuw is also called * Mata-
risva’ because it travels [svayati] in space [matari].
¢ Adadiyam ’ means ‘ can take.’ The rest is explained
a8 in the previous passage. :
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Then they said to Indra : “ O Maghavan ! learn what
~ this Grreat Spirit is.” He said *“ yes * and ran to That.
‘That vanished from his view. (24)
‘ He beheld in that very spot a woman, Uma, very
~ beautiful and of golden hue, daughter of Himavat. He
* said to her “ What is this Great Spirit ?” (25)
: Com.—Atha, ete., has already been explained.
. Indra, lord of the Devas, Mughavan, (being the most

" powerful of them) said yes, and ran to That. But That

‘ vamshed from his mght when he was near the Brah-
‘Amam and did not even talk to him, because it wished
to crush altogether his pride at being Indra. In the
‘very spot where the Spirit showed itself and from which



WITH SRI SANKARA’S COMMENTARY. 77

it vanished and near the place where Indra was at the
moment the Brafman vanished, Indra stood diseuss-
ing within himself what that Spirit was, and did not
return like Agni and Vayu. Seeing his attachment.
to that Spirit, knowledge in the form of a woman and
of Uma appeared before him. Indra beheld know-—
ledge, fairest of the fair,—this epithet is very appro-
priate in the particular context—as if adorned in gold..
" Himavatim’ may mean ‘ the daughter of Himalaya,”
and being ever associated with the TLord (Siva) the
omniscient, and having approached her, asked : “ Who
is this Spirit that showed itself and vanished ?”
— e

Here ends the Third Part. -
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She said “ It is Brakman indeed. Attain glory in
the victory of Brahman.” From her words only, he
learned that it was Brahman. (26)
Com.—The particle * Ha’ means ‘ verily. Glory
in the victory of the omnipotent Lord (for the Asuras
were defeated only hy Brahman). Ktat modifies the
predicate.  Your notion that the victory and the glory

. are yours is false.  From her words alone Indra learned

 that it was Brahman. The force of ‘only’ is that
Indra did not know of himself.
qEFT G T wfaaurerE e e
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These Devas Agni, Vaynw and Indre therefore
much excel others, because they touched the Brakman
nearest. They it was who first knew the Spirit to he
Brahkman. (27)
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Com.—Becanse these Devas, Agni, Vayu and Indra
approached the Brafiman nearest by conversing with
and seeing That, they surpass the others considerably
in the matter of power, quality and affluence. The
particle ¢ Jv® either has no meaning or has the force
of * certainly.”  Because these Devas, Agni, Vayw and
Indra approached nearest the most desirable Brakman,
hy such means as the conversation aforesaid, and be-
canse they were the first who knew the Brahman,
they are foremost.
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Therefore also does Indre considerably excel other
Devas becanse hie approached Brakman nearest and
hecause he first knew the Spirit to be Brahman. (28)

Com.—Becanse even Agni and Vayu knew Broh-
man from the words of Indra and because Indra first
heard of the Brakman from the words of Uma, there-
fore does Indra so excel the other Dewas. He
approached Brakman nearest because he was first who
knew the Brahmamn.
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. Thus is That inculcated by illustration—that it
* flashed like lightning—that it appeared and vanished
as the eye winketh. This is the illustration of the
Brahman used in respect to the Devas. (29)
Com.—Of the Brakman the subject discussed, this
is the Adesw. Adesa is instruction hy means of illus-
trations: The illustration by which the Brahman,
the like of which does not exist, is explained is said to
be its Adesa. What is It ? That which is well-known
in the world as the flash of lightning. Toadd °/rita~
gt is incomsistent. Therefore we understand it to.
" mean ‘ the flash of lightning’. The particle ‘.4’ means
¢like; 'The meaning is ‘like the flash of lightning.”
We find another Sru#i saying ‘ As if a lightning-
flashed.” It just showed itself to the Devas like light-
“A,‘, ning and vanished from their view—or the word * Tejas”
‘ [bmgﬂht] should be supplied after ¢ Vidyutah * [of light—
N nmg} 'The meaning thien is that It shone for a mo- -

.. ment lke a dazzling flash of - hghtnmg‘ The word

. “dti * shows that it is an illustration. The word * th’

o uﬁ used in the sense of “ and * or “ else’. This is another-

illustration of it. What isit? It winked as the
eye winks. " The nich suffix las no distinet mean-—
ing from the!meaning of the root. The particle‘ a ”
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means ‘ like’. The meaning isthat it was like the
eye opening and closing to see and to turn from its
objects. This illustration of the Brahman is taken.
from the activity of the deities.

FATARH RAXTRAT T AASI  qAgUenadizy
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Next illustration, from the Afman within the body—
as speedily as the mind goes to Brahman—as speedily
as one thinks of Brahman by the mind, and as,
speedily as the mind wills. (30)
" Com.— Atha’ means  next’. We offer Hlustra-
tions from the Afman within the body. ‘Goes to”
means ‘ perceives as an ohject’. As speechly as one
(worshipper) thinks of the Brahman as near. Abim.k—
shnam ’® means ‘ very mucl’. ¢ Wills’, 4. e., about the
Brahman. By the volition, recollection of the mind,
the Brakhman as bounded by the mind is perceived as
an object. Therefore this is an illustration of the
Brahman taken from within the body, as lightning
and winking from the activity of the powers. ~And as
“those - illustrations show.that Brahman flashes instan-
taneously, so these illustrations show that Brahman’s
appearance  and disappearance are as quick as the per-

ceptions of the mind. These illustrations of the
6
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'Bmzhwm are given because it can be understood by

~~dull persons only if so illustrated. It is well-known that
' -+ the unconditioned Brahman can be known by persons

of inferior intellect.
mﬂmmﬁm%maaqa?ﬁ Tt B |-
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The Brahman should be worshipped by all and

is hence called Tadvana. As Tadvane, It must be
worsh;pped Who thus knows Bfr ahman, is loved hy
' a.lll Jiving bemgs ‘ ‘ (3 1)
 Com.—* Tat’ means ‘ Brahmaw’. * Ho' means ‘as
is well-known', * Tadvanam.’ is a compound of tat and
vamam.. It means * which deserves to be worshipped
as the one ditman of all living things’. The Brahman
~ is well-known as Tadvanam and should, therefore, be

o 'W"whlPP&d as Taohnwm, a word denoting its virtue.

< Wotshipped’ means ‘ contemplated.’ The Sruti next
,u,d\eelaares the fruit attained by one whe contemplates
- the Brahman by this neme, He who contemplates

- the Brakman, already defined as possessed of this

N Vlrtue him (this worshipper) all living things love, ©.6:,
pn‘-y to !11111 as they would to Brakman.

© Thus instr icted, the [dmclple a,ddressed the pmc@ptor
in the. f@ﬂommg manner,
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(The disciple). (O Preceptor!) “Teach me. . the
Upanishad”. (The preceptor). * We have told thee the
Upanishad.”  We have certainly told thee the
Upanishad about Brakman.” (82)

Com.—When the disciple said “ ) holy one! Teach
me the secret that should he thonght of,” the preceptor
replied “the Upanishad has heen taught thee.” “What
is that Upanishad ?” The preceptor replied “ The
Upanishad treating of Brakman, the supreme Self, has.
been taught thee who excel in knowledge”. The latter -
half is introduced for decisively asserting that the ]mow-;
ledge of the supreme Pramatman, the. Brahman
already explained, is the Upanishad. Now what is the
real significance of the disciple, who has already heard,
explained to him, the knowledge of the Brahman, agk-
ing the preceptor to tell him the Upanishad ? If: thmf L
question was about what was already explained, tahen,
the question itself becomes redundant and mea,nmgless
like Pishtapeshana. If, however, the Upanishad had.

. been oﬁly partially explained, then the concluding it by
reciting its fruits: ‘ Having turned away from this o
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world they become immortal,” is not reasonable.
Therefore, the question, if asked about the unexplained
portion of the Upanishad is also unsound, because there
was no portion yet to be explained. What then is the
meaning of the questioner. We answer thus: The
disciple meant to say: ““ Does the Upanishad already
explained stand in need of anything else which should
combine with it to secure the desired end, or does it
not stand in need of any such thing ? If it does, teach
me the Upanishad about whatis so required. If it
does not, assert emphatically like Pippalade in the
words—There is nothing beyond this—." The precep-
tor's emphatical assertion, “ The Upanishad has been
told thee” is but proper. It may be said that this
cannot be construed as an emphatic assertion, as al-
ready explained, for something yet had to be said by
the preceptor. It is true that the preceptor adds
¢ Ta,sy@ ’, ete., but that is not added as a portion com-
bining with the Upanishad already explained, in ac-~
complishing the desired end, nor as a* distinct aid for
achieving the end with the Upanishad, but as some-
thing intended as a means to the acquisition of the
knowledge of the Brahmam ; for, tapas, etc., are .
apparently of the same importance with the Vedas and



WITH SRI SANKARA'S COMMENTARY. 85

their supplements, being mentioned along with them,
It is well known that neither the Vedas nor the sup-
plements are the direct complements of the knowledge
of the Brakmam or concomitant helps toit. It is
urged that it is only reasonable to assign different
offices according to merit, even to many mentioned in
the same breath. Just as the mantras for invoking
the gods, where more than one is named, are used to
perform the function of different deities according as
the god to be invoked is this or that ; it is urged it is
to be inferred that fapas, peace, karma, truth, ete.,
are either complements or concomitant helps to the
knowledge of Brahman, and that the. Vedas and their
supplements, elucidatinig meanings, are only helps to
the knowledge of Karma and Atma. They urge that
this distribution is only reasonable from the reason-
ableness of the applicability of their purport to this
distribution. This cannot be, for it is illogical. This
distinetion is impossible to bring about. It is unrea=
sonable to think that the knowledge of the Brahman,
before which all notions of distinctions of deed, doer,
fruit, ete., vanish, can possibly require any extraneous
thing as its complement or concomitant aid in accom-?b.

plishing it. Nor can its fruit, emancipation, require’
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‘any such. It is said: ‘ One desirous of emancipation

.~ phonld always renounce karma and all its aids. It is

only by one that so renounces that the highest place
(can be reached). ) '
Therefore, knowledge cannot consistently with itself
require karme as its concomitant help or its comple-
ment. Therefore, the distribution on the analogy of the
. invocation in Suktavake is certainly unsound. There~

‘ ‘fo’r@,‘f it is sound to say that the question and answer were
- intended only to make sure. The meaning is * what
'was explained is all the Upamishad, which does not

© require anything else for ensuring emancipation.”

€ air zw: HHfy FAEr ¥ G gEMgaAg) 330

Devotion, self-control and ' Karma are its pedes-

O ‘ta,l, as also the Vedas and their supplements Truth is
‘i‘bs abode. - (33)

00m —Of the Upcm'bshacl about Brakhman which has.
beﬁeﬂl alteady taught, devotion, etc.; are helps to the

" acquisition, ¢ Tapas’ means, *control of the body, the

‘*‘_Qemory organs and the mind.” ¢ Dame’ means ¢ freedom
‘from passions.” ‘ Karma’ is Agnihotra, etc. It hasbeen
‘aeen that knowledge of the Brahman arises indireetly
, through the purification of the mind in: the person, who
has been refined by these. - Even when Brahman is
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explained, those who have not been purged of their
faults, either disbelieve or misbelieve in it,as in the .
cases of Indra, Virochana, ete. Therefore, know]edge& o
as inculeated arises only in him who has, by mpm?,
ete., performed either in this birth or in many previous
ones, purified his mind. The Sruti says : *“ To that high-
souled man whose devotion to the ILord is great and
whose devotion to his preceptor is as great as that to the
Lord, these secrets explained become illuminated.” The-
Smariti says : “Knowledge arises in men by annihilation
of sinful deeds.” The word ‘dfi’is used to show that
the mention of tapas, etc., is only by way of illustration;. ' ‘
for it will show that there ‘are other aids than those

mentioned to the acquisition of knowledge, as freedom
from pride, hatred of pomp, etc. ¢ Pratishin’ means

‘legs.’ For, when they exist, knowledge is' firmly

seated just asa person goes about with his legs, the.
four Vedas, all the six supplements, .6., Siksha, ete.
The Vedas being the enlighteners of the knowledge of
karma and the supplementary scriptures being intended
for their protection are called ‘legs’ of the knowledge .
of Brahmam. Ot the word ¢ Pratishta’ having been
- construed as legs, the Vedas must be understood as all .

other parts of the body than the legs, such as the hmd
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‘ete. In this case it should be understood that in the
mention of Vedas, the Angas, siksha, ete., are in effect
mentioned. When the trunk [angi] is mentioned, the
limhs [angas] are included ; because the limbs live
in the trunk. The place where the Upanishad rests
is Truth, ‘Satyam’ (Truth) means °freedom from
deceit and fraud in speech, mind or deed’; for knowledge
seeks those who are good-natured and free from deceit
and not men of the nature of the 4 suras and the deceit-
ful ; for, the Sruti says: ‘Not in whom thereis fraud,
.falsehood or deceit.” Therefore, it is said that Truth is
the resting place of knowledge. The mention again of
Truth as the resting place of knowledge, notwithstanding
its implied mention as ‘the leg on which knowledge
stands’ along with devotion, etc., is to indicate' that

- Truth excels others as a help to knowledge ; for, the

- Swuriti says : ““ If a thousand Asvamedha sacrifices and
Truth were weighed in the balance, one Truth spoken
-will outweigh the thousand sacrifices.”
umqathmmz CARATY @ & 549 Wia-
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 He who knows this thus, having shaken off all
sin, lives firmly seated in the endless, blissful and
highest Brahkman. He lives firmly seated. (34)
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Com.—* This’ means ‘ the knowledge of Brahman
as explained in ¢ keneshitam’, étc., and highly eulogised
in the text ‘Brakmaha Devebhyo,”  etc., and the
source of all knowledge. Although it has been already
said that by such knowledge one attains immortality,
the fruit of the knowledge of Brakman is again stated
atthe end. *Sin’ means ¢the seed of Samsura whose
nature is ignorance, desire and karma.’ ¢ Anante
means ‘boundless.’ ¢ Svarge loke’ means ‘in the
Bralman who ig all bliss’ and not ¢ in heaven because
of the adjunct ‘boundless.’ It may be said that the
word ‘ boundless’ is used in its secondary sense. There-
fore the Sruti adds: © Jyeye, ‘highest of all’ The
purport is that he is firmly seated in the unconditioned
Brakman, i.e., does not again revert to Swmsara
[worldly existence].

Thus ends the Commentary of Sri Sankara Charya.

L0 ————

Thus ends the Upanishad.

e () e
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Sri Sankara’s Introduction.
0...——
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O

“ Adoration to the Brahman. The mantra beginning
. with: “ Brakma Devanam” is one of the Atharvana
" Upandshads. The Upanishad at its very commence-
‘ment 'says how the knowledge therein contained was
transmitted from preceptor to disciple and does this
for the purpose of praising it. By showing how and

. with what great labour this knowledge was acquired by
1grea»t sages as a means to secure the h]ghest consum-
o mafclon, it extols knowledge to create a taste for it,
in the minds of the hearers ; for, it is only when a
taste for knowledge is ére;atéd": by praising it, they

" would eagerly seek to acquire it. - How this knowledge

8 related to emancipation, as a means to its end, will
be mbsaquently explained in the passages commencing
with ¢ Bhutya,ta, etc. Having first stated here that the
knowledge, denoted by the word Apara Vidya” such
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as Rig Veda, etc., and consisting merely of mandatory
and prohibitory injunctions, cannot remove faults like
ignorance, etc., which are the cause of Samsara, i.6.,
embodied existence and having, by the passages begin—
ning with “ Awidyayam antwr vartemana”, ete.,
shown a (marked) division of Vidya into Para and
Apara, it explains in the passages beginning with
¢ Parikshya lokan, etc., the knowledge of Brakman
(Brahmavidye) which is a means to the attainment
of the highest (Para) and which can be attained only
by the grace of the preceptor, after a renunciation of
the desire for all objects whether as means or ends. - It
also declares often the fruits of this knowledge in the .
passages ““ He who knows Brahman becomes Brahman
itself ” and “ Having become Brahman while yet
alive, all are freed.” Although knowledge is permitted
to all in any order of life, it. is the kuowledge of

Brakman in a Sannyasin that becomes the means of -
emancipation ; not the lmowledge combined with

karma. This is shown by such passages as' * Living
the life of a mendicant?” and “ Being in the order of

the Sannyasin,” etc. This alto follows from the anta~ .

‘gonism “betweén knowledge ‘and karma ; it is well-  °
known t6 be’ impogsible that the knowledge of the .
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identity of self with Brakman can be made to co-exist,
even in a dream with karma (i.e., action). Knowledge
being independent of time and not being the effect of
definite causes cannot he limited by time.

If it be suggested that knowledge and karma can
possibly co-exist as indicated by the fact that sages in
the house-holder’s order have handed down knowledge,
we say that this mere indication (linga) cannot over-

‘ride an obvious fact ; for the co-existence of light and
“darkness cannot be brought about even by a hundred
- rules, much less by mere indications ({inga) like these.
A short commentary is now commenced of the Upani-
shadl, whose relation to the end desired and whose result
have been thus pointed out. This is named Upanishad ;
it may be either because it lessens the numerous evils
of conception, birth, old age, disease, ete., in persons who
take kindly to this knowledge of Brakman and approach
it with faith and devotion; or, because it makes them
reach Brahman ; or, because it totally destroys the cause
- of Swmsara, such as ignorance, ete.; thus from the several
N meanings of the root shad preceded hy upani.

‘ iﬁ‘nvwr%m'r qus: OIT FpamFar Yo T |
@ syt aPramfaegmae SyEgIm w0 9 0
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Brakma was the first among the Devas, the creator of
the universe, the protector of the world. He taught
the knowledge of Brahman, on which all knowledge
rests, to his eldest son Atharva. (1)

Com.—The word “Brahma ” means “ much grown,”
“ great”, as excelling all others in virtue, knowledge,
freedom from desires and power. The word Devanam ‘
means Indra and others, literally, those possessing
¢ enlightenment.” The word * Prathama’ means “ pre-
eminent by attributes” or ‘“at first.” Swmbabhiiva
means ‘‘became manifest well,” 7.e., of free choice
not like mortals who are born in Samsara, in conse-
quence of their good and bad deeds; for, the Smrité
says “ He who is beyond the reach of the senses and
cannot be -grasped, etc.”  Visvasya means “of the
whole universe. ”  Karta, ¢ creator ’; Bhwwanasya, ¢ of
the world’ so created ; gdpta, ¢ protector’; the epithets
for Brahma are for eulogising the knowledge. He, 7.e.,
Brahma whose greatness is thus celebrated. Brahma
Vidyém, ‘ knowledge of the Brahman or the Parg~
matman’ because it is described as knowledge by
which one knows the undecaying and the true Purusha’;
that knowledge is of the Paramautman; or Brahma
vidya may mean ‘‘knowledge taught by Brakma
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' 4he first born.” Swrva wvidya protishtam means

" «that on which all knowledge rests for support”;
 because it is the cause of the manifestation of
" all other knowledge ; or, it may be, because the one
entity.to be cognized by all knowledge is only known
by this ; for the Sruti says by which, what is not heard
becomes heard ; what is not thought of becomes thought
of ; and Wl’lﬂt is not kmown becomes knowm.” The
expression “‘ on. which all knowledge d&pends” is also
@ul@gy He taught this knowledge to his eldest son ;

s Atharva was created at the beginning, in one of the

Tnumerous creations made by Brahma, he is said to be
lis eldest son. . To him, his eldest son, he taught.
TAFY A FATA AT af giETEIE AqtEt

q AGINT GG Wg ARGIASHE AT 0 0

- That knowledge of Brahman which Brahma taught

to Atharva, Atharve ta,ught to Angire in ancient

davs ; aud he taught it to. one of the Bharedvaje

family. by name ﬁwtyamhm ‘and Sutyaveha taught to

© Adagiras the kncrwledge 50 d@%ended from the greater

. t@ the less. : (2) “

"+ Qom.—That. knowledg;e of Bm,hmmz, which Brahma

*Q&ug‘hb to-Athwrva, the same knowledge thus acquired.

from Bmhww, W‘Uﬁb in ancient days taught to one
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named Angih ; and this Angih taught it to one
named Sutyavake of the line of the Bharudvaje ; and
Bharadvaja taught it to Angiras, his disciple or his,
son, Paravaram, because it was acquired from -
- superior by inferior sages ; or, because it permeates the
subject of all knowledge, great and small ; the term
Praha, i. e., taught should be read into the last clause.

S mgrareshyT PrfrgTER: T |
Fiewe At Ay @ifed Prand srdfife noy o
Saunaka, a great grihasta, having duly approached
Angim.s, questioned him “ What is that, O Bhagavan
which being known, all this becomes known.”  (3)
Com.—Sawnaka, the male issue of Sunaka. Maha-
salah means “ the great house-holder ”; Angirds, i.e.,
the disciple of Bharadvaje and his own preeeptor. s
Vidhivat means ¢ duly ’; 4.e., according to the sastras ;
Upasannah means  having approached ’;. Paprachha
means © questioned ’; from * the approaching duly”
mentioned just after the connection between Saunake
and Angiras, it should be inferred that in respect Qﬁ"

a " the manner of approaching, there was no established
" rule among the ancients, before him. The ' attribute

~“duly” might have been intended either to fix a limit, .
or to apply to all alike, on the analogy of a Izam;a
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- placed amidst a house ; for the rule about “the manner
of approaching” is intended in the case of persons like
us also. What did he say ? “What is that ? Oh
Bhagavan, ete.” The particle nu expresses doubt.
Bhagawvo means ¢ O Bhagavan. ““ All this” means
“ everything knowable.”  Vijnatam means ‘specially
known or ugderstood” [Oh Bhagavan what is
that which being known everything knowable
becomes well-known]. Saunakw having ‘heard
the saying of good men that “when one is
known, he becomes the knower of all,” and beingv de-
sirous of knowing that one in particular, asked in
doubt “‘ what is that, etc.”; or, having seen merely from
a popular view, questioned. There are in the world-
varieties of pieces of gold, ete., which, though different
are known by peoplé in the world by, the knowledge of
the unity of the substance (gold, ete.); similarly “ Is
there one cause of all the varieties in' the world, which
cause being known, all will be well-known ?” Tt may be
said that when the existence of the thing is not known,
- the question “ what is that, ete.,” is not appropriate
and the question in the form “is there, etc.,” would
then be appropriate ; if the existence is established, the
question may well -be * what is that,-ete.,” as in the
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expression, “ With whom shall it be deposited.” The
objection is unsound; the question in this form is
appropriate from fear of troubling by verbosity.

aew g &ty | gy ARaem g mﬁﬂmﬁr
QU HATRE 0 % )

To him he said “ There are two sorts of knowledge to
be acquired. So those 'who know the Brahmam say ;
namely, Pare and Apara, i.e., the higher and the
lower. 4)

Com.—Angiras said to Sauncke. What did he
say ? (He said) that there were two sorts of know- -
ledge to be known. So indeed, do those who know the
import of the Vedas and who see the absolute truth,
say what these two sorts are ; he says : Para isthe
knowledge of the Paramatman and Apwre is that
which deals with the means and the results of good
and bad actions. It may be asked how, having to say .
what it was that Saunakae asked about in the guestion
—*“ What being known one becomes omn;iseimt;”
Angi%a;& stated what he was not asked about, by the
‘pa,ssage‘ “ there are two sorts of knowledge, etc.” This

js o fault ; for the reply requires this order of state- D

~ment Apare vidya is ignorance and that oughb 4&@ e
. . ‘
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* be dispelled. When what is known is Apare vidya,
%. ., the subject of ignorance, nothing can be known
" as itis. The rule is that after thus refuting the faulty

theory, the true conclusion should be stated.
AT KA TGS FAASISTIAS: e et gy
fageh &=ar sATfasfaia |
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Of these, the Apara is the Rig Vedw, the Yajur
Veda, the Sama Vedw, and the Atharva Veda, the
siksha, the code of rituals, grammar, nirulkie, chhan-
das and astrology. Then the para is that by which
the immortal is known. : )
Com.— Of these, what Apara vidya is, is explained.
Rig Veda, Yajur Veda, Sama Veda, and the Atharva
Veda, these four Vedas, the siksha, the code of rituals,
- gramar, nirukta, chhandas and astrology, these six
angas (of Vedas), all this is knowledge calleds Apara ;
now, knowledge called Para is explained. It is that
by which the “immortal” as hereafter described is

~ reached ; for, the root gam, with adh before it, generally

means reach. Nor is the attaimment of the highest,
different from the sense of knowledge. The attainment
of the highest is merely the remowal ofignorance. They
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mean the same thing. It may be asked how that Vidya

could be called para and a help to emancipation, if such

Vidyabe excluded by the Rig Veda, ete ; for, the Smrite
says ““ Those Smritis which are excluded by the Vedas,

ete.” Tt will become unacceptable, becanse it sees
wrongly and leads to no good results; and again the
Upanishads will hecome excluded by the Rig Veda, ete.,

but if they are included in the Rig Veda, ete., a

separate classification is useless. How then can it be

called para ? The ohjection has no foree; for bythe term

“ Vidye” is here meant the knowledge of a subject;

by the term * Para vidye ” is meant primarily in this

context, that knowledge of the immortal which could

be known through the Upanishads and not the mere
assemblage of words in them ; but by the term vidya

is always understood the assemblage of words forming

it. As the immortal cannot be realised by a mere

mastery of the assemblage of words without other

efforts, such as the approaching a preceptor and spurn-
ing all desires, etc., the separate classification of the |
knowledge of Brahman and its designation as Para

vidya are proper.

TAEWANIATAATGRA: A TFORI9EA |

fad g @9 GEER qeead aRadi aRrwla g nsu



100 MUNDAKOPANISHAD.

- That which cannot be perceived, which cannot be

- seized, which has no origin, which has no properties,

which has neither ear nor eye, which has neither hands
nor feet, which is eternal, diversely manifested,
all-pervading, extremely subtle, and undecaying, which
the intelligent cognized as the source of the Bhutas. (6)
Com.—As in the matter of an injunction (vidhi)
‘there is something to be domne, as of the nature of
- Agmihotra, etc., subsequent to the realization of its
. import, with the aid of many requisites (baraba), such -
as the doer, ete., there is nothing here fo be done in the
matter of the knowledge of the Brahman. Itis accom-
plished simultaneously with the realization of the import
of the text ; for, there is nothing here except being
centred in the knowledge revealed hy mere words.

: . Therefore, the Pare vidye is here explained with

veference to Brahman, as deseribed in the text ““that
which cannot be perceived, ete.”; what is to be explained
is realized in the mind - and referred to, as what is
~already known by the expression “that which” ;
Adresyam means © that cannot be perceived’, invisible,
1. ., beyond the reach of all the intellectual senses ;
for, vision externally directed is the medium for the
working of the five senses. Agrakyam means * that
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cannot be seized,’ 4.e., not an object for the organs of
action. Gdtram means ‘line or source’; therefore Agotram
means ‘unconnected with anything,’ for it has no source
with which it can be connected. Varnah means “those
which are described, 4. e., properties of ohjects such as
bigness, etc., whiteness, ete.; avarnam, ‘ that which has
no properties’; the eye and the ear are organs found
in all animals perceiving name and form. It is said to
be achakshw srotram, becaus it has not these organs.
From the attribute of intelligence, as inferred from the
text “who knows all and everything of each”, itmaybe
thought that it accomplishes its purpose, like people in
samsara, with the aid of organs such as the eye, the
ear, ete. This supposition is here avoided by the expres-
gion “having neither eye nor ear” ; for the texts “he
sees without eyes” and “ hears without ears ”, etc., are
found ; moreover, it has neither hands nor feet, i.e.,
has no organs of action ; thus as it is neither grasped -
nor grasps, it is mitya, .., immortal. Vibhum,
because it is diversely manifested in the form of Hving
things from Brahma down to the immovable. Sarva~
gatam, i.e., all-pervading like the akas. Susuwkshmam,
4.e., extremely subtle, because there is no cause like
sound to make it gross ; for, it is sound and the rest
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that are the causes sertatim of the greater and greater
grossness of the akas, wind and the rest ; as they do
not exigt here, it is very subtle ; again, it is avyayam,
4.e., undecaying, because of its being what it was just
stated to be ; it doesnot decay, therefore, it is un-
decaying ; for decwy consisting in  the diminution of
limbs, as in the case of a body, is not possible in what
has no limbs ; nor is  decay’ consisting in the dimi-
nution of treasure possible as in the case of a king ;
nor is ¢ decay’ in respect of attributes possible, becanse
it has no attributes and is itself all. Yat, answering
to this description. Bhutayonim, the source of all
created things or elements, as earth is of all that is
immovable and movable. Paripasyanti, see every-
where the dftman of all, i.e., the immortal Dhirah, the
intelligent, 4.e., those possessed of discernment ; that
knowledge by which this immortal Brahman is known
is what is called Pare vidye; this is the drift of the
whole.

IR BAS PR T 9T ATy Gt |
TA7 q: GEIRFARHIN qAISHEITAR FAT U S 1)

As the spider creates and absorbs, as medicinal plants
grow from the earth, as hairs grow from the living per-
gon, so this universe proceeds from the immortal.  (7)
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Com.— Tt was said the immortal is the source of all
created things. How it is the source is explained
by well-known analogies; as is well-known in the
world, the spider without requiring any other cause
itself creates, 4. e., sends out threads not distinct
from its own body and again absorbs them itself, . e.,
draws them into itself or makes them part of itself ; as
medicinal plants, 4. e., from the corn plant to the immo-
vable, not distinet from the earth, proceed from the
earth, and as from the living person the hairs proceed
different in nature from him ; as in these illustrations,
so here, 1. e., in the circle of swmsara, all the universe
of the same and different nature proceeds from the
akshara above described, without requiring any other
cause ; the statement of many analogies is to facilitate
easy understanding of the meaning ; universe which
proceeds from the Brahman proceeds in this order and
not all at once, like the throwing of a handful of apples.

qUET A T FASAAAAAS |
FARTTYT AA: G AT FAG T0FIH || < 0
By tapas Brahman increases in size and from it food

is produced ; from food the prana, the mind, the
Bhiitas the worlds, karma and with it, its fruits.  (8)
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" Obm.— This mantra is begun for the purpose of
- gtating the fixed order of creation. ‘By tapas’ by
" ‘mowledge of how to create the Brahman which is
" the source of all created things ; ‘increases,’ 7.'e., be-

comes distended, being desirous to create the world as

a seed when sending out the sprout, or as a father

desirous of begetting a son dilates with joy ; from the

Brakman thus extended by its omniscience, 4. e., by

its knowledge and its power of creation, preservation
and destruction of the universe ; Amnam means ¢ that

. which is eaten or enjoyed’, 4. ., the unmanifested

(avyalkritam) common to all in samsareis produced in
the state fit for emancipation ; and from “the unmani-
fested”, 4. e., the “ Annam” in the state fit for manifes-
- tation. Prana, i. e., Hiranyagarbha, the common cos-
’ . mie entity, endowed with the power of knowledge and
. activity of the Brahman, the sprouting seed, as it were,
of ‘théfﬁomliﬁy of cosmic ignorance, desire, karma, and
creatures and. the Atman of the universe, “Is
~ produced”, should be supplied. From that prance
that which' is called “ mind” whose characteristic
“is - yolition, - deliberation, - doubt, determination,
etc., is produced; and from that mind whose
essence is volition, ete., what is called satyam,
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4. é., the five elements such as the akas, etc., are
produced and from the five elements called satya, the
seven worlds, the earth, ete., are produced in the order
of the globes ; and in them karma, for the living beings,
man, ete., according to caste and the order of life, is ‘
produced ; and with karma as the cause, its fruits. As
long as karma is not destroyed, even by hundreds of
millions of kalpa, so long is its fruit not destroyed.
Hence it is called dmritam.
: gaT: affraw gMEd qu |
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From the Brahman who knows all and everything
of all and whose tapas is in the nature of knowledge,
this Brahma, name, form and food are produced. (9)

Com.—By way of concluding. what was already
stated the mantra says as follows: ‘ Yah, above
described and named ahshare; Swrvajne means he
who knows all, who knows all things as a class.
Sarvavid, i. e., who knows everything in particular j :
whose tapas is only a modification of knowledge, consists-
in omniscience and is not in the nature of modification.
From him so described, omniscient, this, 4. e., mani-
- fested Brakman by name Hiranyagarbha, is produced.
Again name, such as ‘ This is Devadatta and Yajna-
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. dotta, ete.; and form such as this is white, blue, ete.,
and food such as corn, yava, ete., are produced in
the order stated in the last text ; thus there is no in-

consistency.

Here ends the commentary
on the first part of the
first Mundaka.
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The various karma which seers found in the mantras
are true and were much practised in the Trefa age ;
practise them always with true wishes, This is your
way to the attainment of the fruits of karma.  (10)
Com.—By the text the Rig Veda, the Yajur Veda,
ete., all Vedas with their angas (appendages) have
been stated to be apara vidya ; and parae wvidya has
been specifically stated to be that knowledge by which
the akshara described in the text beginning with
“That which cannot be perceived, ete,” and ending
with “ Name, form and food are produced”, is known.
Hereafter, the mnext text is begun to distinguish
between thebondage of swmsare and emancipation, the
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: ﬂmhjects of these two sorts of knowledge respectively.
. Of these, the subject of apara viyda is samsara which
» " consists in the variety of action, its means such as doer,
a ete., and its results, is without beginﬁiwa;,gr or end, and
being misery in its nature, should be discarded by
every embodied being ; and in its entirety it is of an
unbroken connection like the stream of a river. The
subject of para vidya is e&nancipation which consists in
the cessation of samsara, whichis beginningless, endless,

“undecaying, immortal, deathless, fearless, pure and clear
and, is nothing but being centred.in self and transeend-
ant bliss without a second; first it is attempted to
elucidate the subject of apara vidya; for, it is only when
it is seen that it is possible to get disgusted with it ; ac-
‘ cordingly it will be said later on “ Haviug examined the

- world attained by karma” ; and as there can be no ex-

B amination of what is not presented to the view, the text

s}movm what it is. “ Satyane, True.” What is that? Man-
‘tma}m,im.‘ the Vedasknownas Rig, Yajur, ete. ‘ Karmand,
Agnihotra and the rest disclosed by texts of the Vedas ;
- Kavayah, * seers like Vasishtha and ‘others’. Apasyan
have seen. This is true because they are the unfailing
means of accomplishing the ohjects of man., These en-
joined by the Vedas and seen by the Rishis were done
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in diverse ways by the followers of karma. Tretayam,
4. 6., wherein there is the combination of the three
Vedas of the three modes of rites performed with the
aid of a hota, adhvaryw and wdgatae, or it may mean
that they were generally performed in the Trefa age.
Therefore, you should do them always ; ¢ Sautyakamah
¢ wishing for those fruits which they can bear.” This is
your route for the attainment of the fruits of Karma.
Sulkeritasyc, performed by you; Lok is what is found,
or enjoyed ; hence the fruits of Karma are denoted by
the word ““ Loka.” 'Ihe meaning is that, to attain
them this is the route. These Karma, Agnihotra and
the rest enjoined in the Vedus form the road, i.e., the
means for the attainment of the necessary fruits.

7T Wawa |t g FEEEn |
ASTANTA=ARWIgT: FRATEA 0 39 0
When the flame of the fire burning high is moving,
then one should perform the oblations in the space be-
tween the portions, where the ghee should be poured
on either side. ' (11)
Com.—Of the various kinds of karma, agnihotra ig

first explained to show what it is, because it is the first o

of all karma. How is that to be performed ? Whm
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' the flame moves, the fire heing well fed by fuel, then

_in the flame so moving hetween the portions where
quantities of ghee are poured on either side, 4.e., in the
place called avapasthaine one should throw the obla-
tions intending them for the devatw. As the same has
to be done during many days the plural oblations is
used. This karma marga. which consists in properly
offering the oblations, etc., is the road to the attainment
of good worlds but it is not "easy to do that properly
and the impediments are many.

TR AL TR AT RATGH A AAT A GRS o |
FgARAACTAANAT gARERTER ArFEATET 1 92 0

He whose agnihotra is without Darsu, without Panr-
~nwmase, without Chatwrmasyae, without agrayana,
without atitht (guests) and without oblation is without
vaisvadeva, or irregularly performed, destroys his worlds
till the seventh. (12)

Com.—How is that so? ‘Without Darsa’, with-
out ritual named Darsa ; for, one who performs agniho-
ra should necessarily perform Darsa; though connected
with agnihotra (as a part of it) it becomes as it were
an attribute of agnihotra. The drift is Agnihotra
without Darse performed. The expressions “without
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pauwrnamasa, ete., as attributes of agnihotra should
be similarly noted ; for, all are equally the anguas
(parts) of agnihotra. ‘Without Pawrnamasa,’ devoid of
the Paurnamasa ritual. ¢ Without Chaturmasya,’ de~
void of the Chaturmasye ritual. ¢ Without agrayanda’,
devoid of the agrayanc ritual which is to be performed
in autumn, ete.; similarly * without «tithi’, devoid of
the daily propitiation of guests ; ¢ ahutam’, oblation
not offered well by himself at the time for agnihotra.
¢ Without vaisvadeva”, like ¢ without Darsa”, means
devoid of the waisvadeva ritual. Is “ irvegularly per-
formed,’ oblation though offered, mnot offered in the
proper manner. What such karma, as agnihotra ill-
performed or not performed at all, leads to, is stated
immediately after. ¢ Till the seventl’, inclusive of
the seventh. ‘ His,” of the doer. ¢ Destroys the
seven worlds of the doer’, seems to destroy ; because
only the trouble taken is the fruit ; for, it is only when
karma is properly performed, the seven worlds begin-
ning with Bhw and ending with satya are obtained as
result, according to the fruition of the karma. These
worlds are not obtainable by agnihotre and other
karma, performed as just above stated and they are
therefore said to be as it were destroyed; but the
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3 mére trouble is ever present ; or, it may be construed
“ = to mean that the three ancestors (the father, the
* grand-father and the great-grand-father) and the three

~ descendants (the son, the grandson and the great-
grandson) connected by the offer of oblations do not
confer any benefit on his soul by virtue of the agnéhotra
and the rest, performed as ahove stated.
‘ mmamammamn
fafyn Raredr =1 Tt wangwrar 56 g8 s naaw
Ka,lz, karali, also mangjava, sulothia, sudhwm~
ravarna, sphulingini, and visvaruchi are the seven
moving tongues of fire,
Com.—The seven tongues of the (flaming) fire,
from kalé down to visvaruchs, are intended to swallow
. the oblations thrown on it.

| ouy AAG WA THRE STEaEErT, |
- quEdAT g9E @RAT 4% 3AAT afeRshaEE: 0oav

Him who  performed harma (agnihotra) in  the
bright flames at the proper time, these oblations, per-
 formed by him, conduct through the rays of the sun
‘ Where the Tord of the Devas is sole sovereign.  (14)

Qom.—The agnshotri who performs the harma,
agnihotr and the rest, in these different bright
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tongues of the fire, at the time fixed for the per-
formance of the karma, these oblations (performed by
him) becoming so many rays of the sun conduct him
to Heaven, where Indra, Lord of the Devas, singly
rules over all. ‘ Adadayan, taking (the sacrificer).
TR qATgaa: gave: aiw oRatdsae Tgha
gt AEAAfET=AIST4FE UF 3 OF: GFAT A AF: 1390
These oblations shining bright carry the sacrificer
through the rays of the sun hidding him welcome, pro-
pitiating him and greeting him with pleasing words.
This is the well-laid path of virtue leading to Brah-
maloke. 4 (15)
Com.— How these carry the sacrificer throh‘gh,
the sun’s rays is now explained; calling “ come,
come,” these bright oblations greeting him with
pleasant words, .e., with words of praise, etc., and pro-
pitiating him, 4. e., addressing him with such pleasing
words, as ““ this ig your virtuous and well-laid road to
Brakmaloka, the fruits of your deeds.” The word -
Brakmaloka by the force of the context means
“ Syarga or Heaven. ”

JAT WA HET TIET [IEHIHRATL IF FH |
wa=gE asiaafa saT s @ gty afa na ke
. 8
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" The eighteen persons necessary for the pe@zrformanée

L of sacrifice are transitory and not permanent and karma
in its nature inferior, has been stated as resting upon

€hese. Those ignorant persons who delight in this, as
leading to bliss, again fall into decay and death. (16)

Uom —This karme, devoid ot knowledge, bears
but this much fruit and being accomphshed by
ignorance, desire and action, is sapless and is the
gource of misery. Therefote it is condemned. “ Plawa”
means © ephemeral’ because these are adridha, i.e.,
not permanent. Yajnarupa, the forms of sacrifice,
4.6, necessary for the performance of the sacrifice.
Eighteen in number, consisting of the sixteen Ritviks,

" the sacrificer and his wife, Karmao stated in the sastras

~'depends on these. Avaramkarma, . e., mere karma

- devoid of kmowledge ; and as the performance of karma
‘ WMGI@& is inferior depends on these eighteen who are not

permanent. The karma done by them and its fruit are
~ ephemeral, ag, when the pot is destroyed, the destruc-
tion of milk, curd, ete., in it, follows. This being 80,
thos;e ignorant persons who delight in this karma as
‘the means of bl:ss,fall again into deecay and death, after
staying some t:me in I:[eaven Ce
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Being in the midst of ignorance and thinkingin

their own minds that they are intelligent and learned,

the ignorant wander, afflicted with troubles, like the
blind led by the blind. 17)

Com.— Moreover, heing in the midst of ignorance,
%. ., being utterly ignorant and thinking in their
own minds ‘ we alone are intelligent and have
known all that should be known.” Thus flatter-
ing themselves, the ignor'mt wander much afflicted
by old age, sickness and a lot of their troubles, bemg
devoid of vision as the blind in this world, gomg the,
way pointed out by persons, themselves bhnd fall mto
diteh and brambles,

wﬁamwgmqmrwmmﬁtmﬁam v
TG T AT TMRAATIC: ORI N 95 0

“The ignorant following the diverse ways of 19;1101'—*” :

ance, flatter themselves that their objects have been
accomplished. As these followers of kwrma do mot
learn - the truth owing to their desire, they grow
migerable and after the fruits of their karma are con-

sumed, fall from Heaven, (18
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Com.— The ignorant acting diversely according to

o ignorance, flatter themselves that they have achieved

~ what they should. This being so, the followers of
karma do not learn the truth as they are assailed with
the desire for the fruits of kwrme ; they grow miser-
able for that reason and fall from heaven after the
fruits of their karma are consumed.

. am@ ¥ & gFasTYEd A giaad ar e s

* These ignorant men regarding sacrificial and charit-
able acts as most important, do not know any‘ other
help to bliss ; having enjoyed in the heights of Heaven
the abode of pleasures, they enter again into this or
even inferior world. (19)
" Com.—Ishtam,” karma enjoined by the Srutis as
sacrifices, ete. “ Purtam,” karna enjoined by Smaritis
guch as the digging of pools, wells, tanks, ete. Re-
garding these alone as the most important aids to the
attainment of human ohjects, these ignorant men, being
infatnated with attachment to their sons, cattle and
ralatives, do not know the other called ‘knowledge of
self’ which is the help to bliss. Having enjoyed in the
top of heaven—the place of pleasures—the fruits of
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their karma, they enter again into this world of men
or even inferior world, such as the world of horizontal

beings, hell, etc., according to the residue of their
karma.

AV:AY T YIRS AT PAETET wa=ar A |
GIERW § P qaifa axwa: @ GRE mERAr i je )

But they who perform tapas and sraddhe in the
forest, having a control over their senses, learned and
living the life of a mendicant, go through the orb of
the sun, their good and had deeds consumed, to where
the immortal and undecaying purusha is. (20)

Com.—But those who possess the knowledge con-
trary to that of persons previously mentioned, 7.e., the
hermits of the forest and the Sunyasins. ‘ Tapah)
the karma enjoined on one’s order of life. * Sraddha,’
the worship of the Hiranyagarbha and other deities.
¢ Upawasants, follow : ¢ Avange,’ living in the forest.
¢ Samtah, having control over the group of senses.
‘Tearned’ includes also house-holders who possess
chiefly knowledge, living hy begging ; because, they
have nothing to call their own. ° Living on alms’ is
connected with *living in the forest” ‘Through the
orb of the sun, through the northem route indicated
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by the sun. ‘ Virajah, their good and bad deeds
, being consumed, ¢ Prayanti, go with excellence.
¢ Where, to Sutyaloka where the immortal Purusha,
the first born, undecaying Hiranyagarbhe is. ¢ Un-
decaymg, because he lives to the end of samsara.
With thls, end the movements thhm the pale of
samadra, attzunable, throug];x apare mclya, If it be
gaid that some regard this as emancipation, we say it
ismot so, because of the Srubis, ¢ All his desires are
‘ “‘ﬂve‘m ‘here absorbed’ and ‘those intelligent persomns
‘ whose mind is concentrated reach the all-pervading, on

all sides and enter into everything, etc., and because
of the mention of emancipation heing irrelevant in
this context ; for, in the course of treating of the
- apara vidya, there is no pertinency of emancipation
‘being brought in. The consumption of karma spoken
of is only relative ; all the result of the apars vidya
being in the nature of ends and means and diversified
. by the dxﬂ’emnce of aets, requisites and fruits and
~ partaking of duality is only this much, which ends
with reaching Hirangagarbha. Accordingly also it hag -
been said by Manu speaking of the various stages with-
in sumsara from the immovable upwards: ‘The wise
consider this a high and pure stage to attain the world
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of Brakma, the Prajapatis (creators), virtue, mahat
and avyakta.

T REEFTSATEETES TR FT
afysmaTd § TeRARwTeRE ety SRR ssfiE 1 a0

Tet a Brahmin having examined the worlds produc-
ed by karma be free from desires, thinking, ¢ there is
nothing eternal produced by karma’; and in order to
acquire the knowledge of the eternal, let him Samid
(sacrificial fuel)in hand, approach a perceptor alone,
who is versed in the Vedas and centered in the Brah-
man. , 1)

Oom.—Now, this is said for the purpose of showing

that only the person thoroughly disgusted with all -
samsare which is in the nature of ends and means, is
entitled to acquire the pare vidya. ¢ Parikshya, well
knowing that the subject of apara vidya consisting of
the Rig, and other Vedas, performable by a person:

tainted with the defects of matural ignorance,. desires . e

and harma has been intended for a person possessed of
such defects and after examining those worlds which
are the fruits of such karma performed, attainable by
the northern and southern routes and these others such
as Hell, the world of beasts and the world of depawhed :
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o “ ﬁpmts\, ‘which are the result of the vices of not perform-
' ing the prescribed karma and performing the forbidden

~ karma ; after having examined these worlds with the
aid of experience, inference, analogies and agamas, <.e.,
determined the true nature of all these worlds attain-
able by one, within the pale of sumsara, beginning from
the avyakte down to the immovable, manifested and
unranifested in their nature, productive of each other
like the seed and its sprout, agitated by a hundred
thousand troubles, fragile like the womb of the plan-
tain, similar in kind to illusion, the waters of the
mirage, the shape of cities formed by the clouds in the
gky, dreams, water-bubbles and foam and destroyed
every moment and discarding all these as being pro-
duced by good and bad deeds and acquived by karma
induced by the faults of ignorance and desire. The
¢ Brahmance ’ is here used hecause the Brahmin is
specially competent to acquire the knowledge of Brah~
man through wholesale renunciation. 'What he should
do after examining these worlds is explained. ¢ Nirve-
dam,’ the root vid with the prefix ¢k is here used in
the sense of freedom from desires. The meaning is
that he will get disgusted. The mode of disgust is
thus shown : ‘ Here,’ in sa/msara there is nothing which
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is not made ; for, all worlds produced by karma are
transitory. The meaning is: there is nothing eternal ;
for all karma is help to what is merely transitory. ~All
that is produced by karma is one of four kinds, that
which is produced, that which is reached, that which
is refined and that which is modified ; beyond this
nothing can be done by karma. But I am a seeker
after that consummation which is eternal, immortal,
fearless, changeless, immovable and constant ; but not
after one of a contrary nature ; of what use therefore is
karma which is full of trouble and which leads to mis-
‘ery ? Thus disgusted, the Brakmin should, for know-
ing that abode which is fearless, full of bliss, not made,
and eternal, only approach a preceptor, possessing
attributes such as control of mind, control of the exter-
nal senses and merey, ete., (the force of the word ‘ alone’
is to show that even ome versed in the recital of the
sastras should not independently hy himself seek the
knowledge of the Brahman) with a load of Swmid in his
hand. ¢ Srotriyam, versed in the recital of the Vedas
* and the knowledge of its import. ¢ Brahmanishtham s
like japanishtha and taponishihu, this word means ‘one
who is centred in the Brahman devoid of attributes and
without a second, after renouncing all karma ; for, one

L]
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' performing karma cannot be centred in the Brahman
on account of the antagonism between karma and the
- knowledge of the Atman. Having " duly ‘approached
the gurw, let the Brahmin propitiate him and question
him about the true and immortal Pursha.

AEH & FEGTEAIY GEFAARAT TR |
Ay IR AT e SV At Al seiar bR
o him who has thus approached, whose heart is
‘well subdued and who has control over his senses, l@t’,
him truly teach that Brahmavidye by which the true
immortal purusha is known. (22)
Com.—" He,’ the learned preceptor who knows the
" Brakman ; * Upasannaye,’ who has approached him.
‘Bamyak, v.e., well, according to the sastras; ‘Pra~
‘mm ch@tt&yw, 1.6., whose heart is subdued, who
i free from. such faults as pride, ete. ¢ Swmanvitaya,
who has control also over the external senses, 4. e.,
. who has turned away from everything in the world.

 “By which knowledge; by the para vidya,  Absharam®

 that which has been described as imperceivable, ete.,
" and denoted by ‘the word Purusha, because it is
all pervading ; or, beeause it is seated in the city of the
body. ‘Swtyam, the same, because it is truth in its

+
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nature. ‘Akshare, because it knows mno decay,
because it is scathless, and because it knows no
destruction. ¢ Veda’ theans #know.’ The meaning
is ‘let him teach that knowledge of. the Brahman, as.
it should be taught. This is the duty of also the
preceptor, that he should make the good pupil duly

approaching him, cross the sea of ignorance.

O

Here ends the commentary on
the second part of the
First Mundaka.

0

Here ends the First Mxmdaka,.



SECOND
Mundakopanishad.

O
PART I

memmwm FEET: AR GEIT: |
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This is true ; ag from the flaming fire issue forth, by
thonsands, sparks of the same form, so from the immor-
tal proceed, good youth, diverse jiwas and they find
their way back into it. 1)

Com.—Everything made, as the result of apara
vidya has already heen stated. That entity known as
Purusha from which samsere derives its strength, from
which, as its immortal source, it proceeds and into which
it is ‘again absorbed is true; the subsequent portion
of the book is hegun for the purpose of explaining him,
who being known, all will become known and who is
‘the subject of ‘ Brakmavidya.! The satywm or truth
which is the subject of the apare vidye and which
is in the nature of the fruits of karmuc is only relatively
true ; but this which is the subject of para vidya is
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absolutely true, being defined as ahsolute existence.
This satyam is real, being the subject of knowledge ;
the other satyam is false, being the subject of ignorance.
How could men directly cognize the immortal and real
Purusha, seeing that it is altogether beyond the reach
of direct perception. To this end, the Sruti gives an
example : ‘As from the fire well-fed sparks, 7.e., parti-
cles of fire issue forth hy thousands like fire in their
form ; so, from the immortal abode deseribed, diverse
Jivas, diverse because of the difference of conditions,
%.6., in their various bodies, come into existence. Just
as from akas, the spaces enclosed as it were within the
limits of a pot, ete.” As these spaces undergo varieties
corresponding to the varieties of their conditions such
ag pot, ete., so also the jivas according to the varieties
of their bodies created by names and forms. The jivas
are absorbed into the immortal purushe when the
bodies conditioning them cease to exist, as the various
cavities cease to exist, when the pot, ete., cease to
exist. As the origin and destruction of the various
cavities in the akas are due to its being enclosed in a
pot, ete., so also the cause and the absorption of the
gwwa are due to the akshara, being conditioned by
bodies bearing names and forms,
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He is bright, formless, Ml-pervadmg‘, existing with-
out and within, unborn, without prane, without mind,
pure and beyond the avyeakrite, which is beyond all.(2)
- Oom.—With a view to descrihe the nature of that
ca/csfuw'a, %.8., which is beyond what is known as avya-
Toritas {the unmanifested), the seed of all name and
form and transcendmg its own modifications which is.
devoid of all varfeties of conditions and bereft of all
forms like the ks and which is capable of being only
negatively defined, the text says thus. ° Divyoh,
bright, being self-resplendent, or horn of itself or
- distinet from all that is wordly. ‘Hi’, because ; anur-

#ah, baving no form of any kind. ¢ Purusha,’ all-

o andm,g or se&ted in the city of the body. ‘Subahye~

' Ekycmtmah’ means ‘existing both without and within.’
. Unhom’ is. ‘ not bc)m of anything,” w&, nelthez

,fmm itself nor from. any othar, there being no other,

'fmm which. it coald be bom As wind, ete,, in the
‘wkﬁ of  water bubble&, and as the pot, ete., in the
'-caseaf the different. eavities  of akcm so modifications
of thmgﬂ, have birth for their souree, and all these
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n;odiﬁca,tions are denied when birth is denied. The
drift is that he is both without and within, unhorn
and therefore undecaying, immortal, changeless,
constant and fearless, Though he appears to be in
the various bodies with pramnae, with mind, with senses
and with their objects owing to the ignorance of those
who perceive difference of conditions, such as hodies,
ete., as they see in the akas the colour ete., of the
surface ; but still to those who see the reality, he is
without pranc, ete. ;he is without prana, i.e., in
whom the mind, which has various active powers and
whose characteristic is motion, does not exist. He is
without mind because in him the mind with its various
powers of knowledge and with its 'charactemisﬁmsﬂ;ipf
voltion, ete., does not exist. It should be tmiderstood
that of him.are denied the varieties of winds such as
prana, the active sensory organs, their objects and
accordingly intelligence, mind, the organs of knowledge -
and their objects. Accordingly, another Sru#i says
‘It 'seems to think and move. He is sublra or pure,
becauise both these conditions are thus denied of him.
The Akshara  which is beyond all, the Awvyakrita
whose nature is indicated as the seed condition of all - -
name and form, as it is known to be the seed of all ”
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Ceffects and causes; ‘param’ hecause the whshara

known as auyakrite is in its condition above all .

its modifications. The Purushe is beyond even .

this unmanifested nkshara, 4. e.,not suhject to a,ny

conditions. In whom is the ahshara known as
akas with all the objects of duality strung together as
warp and woof. How then counld it be said to be with-
out prana, etc ?  If prana, ete., existed as such in
their own forms before their creation like the purusha,
then the purusha can be saidto bewith prana because
of their then existence ; but they, the pranc, ete., do
not, like the purusha, exist in their own forms, before
their creation. So the highest puruske is without
prand, ete..
TAEATAY JIAT {4 @AY 7 0
& argsanaaa: gfadr g aifidt o 30
~ From him are born the prane, themind, all the sen-
' gory organs, the akas, the wind, the fire, water and the
earth whieh supports all. (3)
Com.—As Devadatta is said to be ¢ aputra’ when a
- “putre’ is not horn to him, so it is explained how it is
" gaid in this connection that in the case of the purusha
the prama, ete., do not exist ;- because - from this
purushea alone viewed as conditioned by the seed of
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name and form is born the prana, the modification of
the object of ignorance, a mere name and in its nature
a non-entity ; for, another Sruti says ‘The name is
mere speech, a modification and a falsehood’ ; by pramnd,
which is.an object of ignorance and a falsehood, the
highest cannot be said to be possessed of it (prana), as
a sonless man cannot be said to have ason, by a son
seen in dreams ; similarly the mind, all the sensory
organs and their objects are born of this. Therefore,
that heis really without prana, ete., is established. It
should be known that just as these prana, etc., did not
really exist before the creation, so, even after absorp-
tion as the organs, the mind and the senses, so the
bhutas which are the causes of the bodies and objects.

¢ Eham, the akas, the air internal ‘and external, o
various kinds such as awahw, ete.; ¢ Jotihi; fire.
¢ A’pak’, water. ° Prithivi, earth. * Visvasya,” o.
all. - All these whose attributes are sound, touch, form,
taste and smell and which are respectively formed by
the combination of the latter with the previous attri-
butes ‘are born of him:.» Having briefly stated ~the
immortal, ‘uxicoiiditioned, eternal Purusha, the objec’

of para vidye, by the text ¢ Bright, formless, etc.,” the

Sruts next proceeded to explain his nature in detail
: " |




130 ” . MUNDAROPANISHAD.

. “mm a,ﬂs lmgth It is only when a thmg is ex@laamd:
- buiefly and at length it becomes capable of being
' easily understood as if explained by Sutras and by . L

their commentaries.

WTWWWﬁﬁmﬁﬁmaml
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This is he, the internal atman of all created things
whose head is agni, whose eyes are the sun, and the
moon, whose ears are the four directions, whose
gpeeches are the emanated Vedas, whose breath is vayu,
whose heart is all the universe and from whose feet the
earth proceeded. (4)

Com.—This text is intended to show that the wérat
purusha within the globe, who is born of Hiranyagar-
bha the first born, is born only and a medification, of
tl;us pwmha, though apparently distanced by an inter-
mediate principle, The text also describes him.
‘Angﬂw},’ the deva loke or svarga, from the Sruti
‘This loka verily is Agmi, O Gautoma. *Murdha,*
head ; whose eyes are the sun and the moon. The word
“N.'fya}wa’ (of whom) should be read in every clause.
The word ‘asye’ subsequently occurring being converted
into “yasya’ whose speech are the opened, .., celebrated.
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Vedas. ‘Hridayam, heart. ¢ Visvam, the -whole
universe. The whole universe is only a modification of
the mind for it is absorbed into the mind during sleep
and because it issues from the mind when waking, like
sparks of fire and from whose feet the earth was born ;
this deity, all-pervading, endless, the first embodied
existence having for its body the three lokas is the
interior atman of all created things ; for, it is he who,
in all created things, is the seer, the hearer, the think-
er, the knower and who is the cause of all. It is next
stated that all living beings who come into samsare
through the five fires are also born of the same pu~
rusha. ‘ e
qeaTzhn: afdl @ g §EwRes AwgT e
gaTRa: Rl At a8t g RNt i 4
From him the Agni (Dyu loka) whose fuel is the
sun; from the moon in the Dyu loka, parjanya
(clouds) ; from the clouds, the medicinal plant that
grows on earth ; from these, the male (fire) which sheds.
the semen on woman, thus gradually many living beings
such as Brakmins, ete., are born of the Purusha. (8)
- Com.— From him,” from the Purusha. ‘Agni’ the
Dy loka, a kind of abode for man.. That Agné is
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" ‘d'escribed‘, ¢ Samidhah,’ fuel ; for which the sun is, as it
were, a tuel ; for, it is by the sun that the Dyw loka is
lighted. From the moon emerging out of the Dyu loka
parjanya, the second fire, is produced ; and from the
N purjanya, the medicinal plants proceed, grow on earth ;
and from the medicinal plants offered to the purusha
- fire serving as the material cause the man (fire) sheds
semen on the woman (fire). Thus gradually from the

o W%&hﬂb are produced many living beings such as Brah-
" wins, ete.; moreover, the helps to karma and their fruits

- also proceed from the Purusha.

T mmmmﬁmmﬁn
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* From him. the Rig, the Sama, the Fajur, Diksha,

. sncrifices, all Kratus, Dakshina, the year, the sacrificer

and the worlds which the moon sa.netlﬁes and the sun

Mnmmm R )

. Oom. ——How s ¢ Tasmat, from the P a&ﬁa ‘ Richal,
© the maniras whose letters, feet and endings are deter-

" mined and which are marked hy Ohhandas (metre) :

like the gayatri. Seme with its fivefold and seven-
folvl a]ms&ﬁca.h@n wharmteﬂzed by sthoba, and other gita
(mmw)% ¢ Yajus, mamtras in the form of sentences,
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whose letters, feet and endings are determined by mno
rules, - Thus the threefold mantras. * Diksha’, res-
trictions such as the wearing of a moungjes (a. kind of
cord), ete., imposed upon the performer (of a sacrificé):
¢ Fagnas,’ all sacrifices such as Agnihotra, ete. Kratw’
sacrifices which reciuire a yupa (i.e., sacrificial post).
¢ Dakshinah, rewards distributed in sacrifice from a
single cow up to unbounded whole wealth. ‘Year,
stated time as a necessary adjunctof karma. ¢ Yajumana’
the performer, i.e., the sacrificer. The worlds which
are the fruits of his kaqrma are next described “ which

the moon renders sacred and where the sun shines”s -
these are attainable by the northern ‘and southern
routes and are the fruits of the kcsfrmm performed by
the knowing and the ignorant. - : : |

T TAT qEAT G GEAT AT m‘ﬂ
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From him also the devas are variously horn, the
sad/hyas, the men, the cattle, the bird, the prama; and
‘the . apama, the corn and yawa, tapas, devotmm, ﬁmth
;Bmhmackcwya, and injunction. o (7)
. Qom.—Tasmat, ‘from him also, from the pwushct, g
,‘VfVé;riously,’ in various groups such as vasus, etc. Sampra-
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- mwk well born. Sudhyas, a species of Devas. Mefn‘

" those that are entitled to perform karmas; cattle, both

P of the village and the forest. Vayamsi, birds. The'

food of men, etc., The Prane and the Apana; corn
and yava, to be used for making hawis (oblations).
Tapas, both as an indispensable s'xdjunct to karma
whoseefficacy liesin the purification of the performerand
asanindependent meansof attaining the fruits of karma.
“Devotion, that state of mind which precedes the mental
calm and a belief in a future state necessary to the ac-
complishment of all human ends. Similarly, truth, i.e.,
avoiding falsehood and speaking out what has really
happened, without harm to others. Brakmacharyam,
absence of sexual intercourse. Injunction, the state-
. ment of what ought to be done.
Y S AR TEARERTNT: GRTEERE: |
§9 (R Srx 4g IOt g geran ffgan am g s
From himare borne the seven pranas, the seven flames,
their sevenfold fuel, the sevenfold oblation and these
seven lokas where the pranas move, seven and seven
in each living being lying in the cave, there fixed. (8)
Com.—Again the seven pranas, i.e., (organs of sense)
in the head are born of this purusha alone. ¢ Their
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seven flames,’ their light which enlightens their objects.
Similarly, the sevenfold fuel, their sevenfold objects s
for, it is by these objects that the pramas, i.e., organs
of sense are fed. ‘ The sevenfold oblations’, the percep~
tions of the sevenfold objects ; for, another Srufi says :
“ He offers the oblation which consists in the percep-
tion of the objects by the senses.” The seven lokas,
4.e., the seats of the senses where the pranas move.
The clause “ where the pranas move” is intended to
exclude the vital airs, i.e., prana, apdna and the rest.
‘ Lying in the cave,’ lying during sleep in the body or
the heart. ° Fixed,’ fixed by the creator. ° Sevemand
sever’, in every living thing. The meaning of -the
context is that all karma performed by knowing men
who propitiate their Atman and the fruits of such
karma as well as the karma performed by the igno-
rant and their means and fruits ; all these proceed only
from the highest and the omniscient pwushd.

o GYRT Fregs adseremeasa e |aEan |
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From him proceed the oceans and all the mountains

and the diverse rivers ; from him also, allthe medicinal
plants and taste, by which encircled by the Bhutas, 6.,
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. gfoss eléments, the intermediate Atman, i.e., subtle
" body is seated. . ' , 9

" .Oom.—~* From him, from the purusha. ‘The . .

oceans’, all, the salt ocean, etec. ‘Mountaing’, the
Himalayas and the rest are all from this purusha.
¢ Syandante, flow. ° Rivers’, such as the Ganges.
¢ Sarvarupah, of many forms. From this purusha,
- also proceed, the medicinal plants, such as corn, yova
]‘paddy, ebe. “Taste, sixfold such as sweetness, ete. ‘By
whicl’, by which taste. - ¢ Bhutaih, by the five gross
bhubds. © Pariveshtitak’, encircled. * Tishthate, is
geated. ‘The internal Atman’, the subtle body, so
_called, because it is the A¢man, as it were, intermediate
. between the gross body and the soul proper.

e O Py Al s v
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The purushe alone is all this universe—Karma
and Tapas. All this is Brakman, the highest and
the immortal who knows this as seated in the cavity
-+ -of the heart, unties the knot of ignorance even here,
* Oh good looking youth ! (10)
' ’Uom* Thus, outof purusha, all this is born ; there-
fore, as the Sruti says ““ The name is mere speech. a “ ‘
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" modification and a falsehood and the pwrushe alone is
true,” Therefore all this is only puwrushe. The uni-
verse has no separate existence .apart from purusha.

Hence to the question propounded “O Bhagavan, by
knowing whom, all this becomes known,” the answer
has been given, 4.e., when this purushe, the supreme
Atman, the first cause is known, it becomes clear that
all this universe is purusha and nothing else exists
except him. What then is this “all,” it is thus explain-
ed. Karma is of the nature of Agnihotra and the rest.
Tapas, knowledge and the fruit due to it. By ‘all’
this much is meant. And all this ig evolved out. of
Brakmam. Therefore everything is Brahmam. He
who knows that he himself is this Brakman the high-
est and the immortal placed in the hearts of all living
beings, destroys’ the dense tendencies of ignorance.
Iha, even while living and mot merely after death.
Soumya, good looking. '

Here ends the commentary
on the first part of the
- Second Mundaka.
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Bright, well-fixed, moving in the heart, great and
the support of all; in him is all this universe centred,
what moves, breathes and winks. Know this which is
. all that has form and all that is formless, which is to

be sought after by all, which is beyond the reach of
man’s knowledge, and the highest of all. (11)
. Oom.—It is now explained how the akshara which
is formless, could be known. A’viki, bright, shining
as the percipient of sound, ete., according to the Sruti,
‘1t shines through its conditions of speech, ete.” Tt
‘s seen in the heart of all living beings appearing
there with the attributes of seeing, hearing, thinking,
kndiving, etc. This Brakman shining is Sunnihita,.e.,
well seated in the heart. It is celebrated as guhacha-
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ran because it moves in the cavity in modes of seeing,
hearing, ete. ¢ Great’, because it is greater than all.
Padam, reached by all, because it is the seat of all
objects. How is it said to be great, etc ? Because in
the Brahman all this universe is centred as the various
spokes are in the wheel-ring of the chariot. Ejat,
moving, %.e., birds, etc ; pranet, breathes, i.e., men,
cattle, ete., having prana, apana, ete ; and‘ winks', all
that winks and all that winks nof, from the force of
the particle cha ; this in which all is centred, know, O
disciple, that that is your own atman ; both sat and
asat 3 for without it, sut and asat, that which has forme
and that which has not, .e., the gross and subtle
do not exist. Varenyam, covetable ; because of all
objects it is the only eternal entity. Param, distinct
from, or, beyond ; this is connected with the expression
“ knowledge of men” though remote ; the meaning is
that it is beyond the reach of wordly knowledge.
Varishtham, the highest of all ; because of all that is
high, the Brahman is pre-eminently high, being free
from all faults. .
FEfamaEETy T gRR-ATEmSFiya b | |
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What is bright, what is smaller than the small, m‘
what are centred all the world and those that live in

them is this immortal Brahman. = That is prana, that -

is speech and mind. That is true and immortal ; good
looking youth. Strike thy mind upon that which
should be struck by the mind. (12)

Com.—Besides it is archimat, bright, because it is
by the light of the Brahman that the sun, ete., shine ;

- againit is subtler than the subtlest (i.e.,) grain, etc.

~From the particle cha, it is suggested that it is bigger
than the biggest, such as earth, etc. In whom all the
~ worlds such as earth, etc., are fixed and men and the
rest, inhabitants of those worlds ; for all are ‘well-

" known to depend upon “ Intelligence”, ¢. e., Brahman ;

- this immortal Brahman on which all depend is prand,
Lok ‘Wcsh mind and all the instruments. = It is their

nal intelligence for the whole combination of
p‘wma, senses, ‘etc., is' dependent upon that intelligence,
according to the Sruti ‘ It is the prana of prana, ete.
This immortal Brahmaen which is the internal intelli-
‘;‘geme of prana, ete., is trie and ‘therefore, endless.
Veddhavyam, should  be ‘seized by the mind. The
mewnmg is that the mind shou:ld be concentrated
upon the Brahman. This being so, O good lookmg ‘
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youth, strike that, 4.e., concentrate yom mind upon
that Brahmamn.

: 'wamgmmﬁf%raem?an .
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Having taken the bow furnished by the Upanishads,
the great weapon—and fixed in it the arrow rendered
pointed by constant meditation and having drawn it
with the mind fixed on the Brahman, hit, good looking
youth ! at that mark—the immortal Brahman. (18)

. Oom.—How that is hit is now explained. Dhanuk,
the bow. G@rikitva, having taken. - Upamishadam s
born in, i.e., well-known in the Upanishads. Maka~
stram, great weapon, 4.e.. the arrow ; fix the arrow ; of
what quality is stated. Upasanisitam, rendered pont-
ed by constant meditation, 4.e., purified ; after fixing
it and drawing it, 4.e., having drawn the mind and the‘ ‘
senses from their external objects and bendmg, by
concentrating them on the mark, for the bow here ean-
not be bent as by the hand; hit the mark—the. im-
:mortal Brahman—above defined with thy mind, Ok

" ‘goocl looking youth, engrossed by meditation upon t&he -

,,,,,,,

Bmhwwn
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- The Pranava is the bow, the Apman is the arrow and
the Brakman is said to be its mark. It c;hould be hit
by onewhois self-collected and that which hits beeomes,
like the arrow, one with the mark, i.e., Brahman. (14)

Com.—What the bow and the rest above referred to are,
is explained. The Pranava,i.e.,the syllable “ Om ”is the
bow ; as the bow is the cause of the arrow entering into
the mark, so the syllable “ Om® is the cause of the
Atman entering into the Brahman ; for it is only when
purified, by the repetition of Pranava, that the dtman
supported by it becomes fixed in the Brahman without
obstruction, as the arrow by the force of the bow is
fixed in the mark., Therefore the Pranave is like a
bow. The arrow is the Paramatman itself conditioned
aé't.hgrAtman having entered the body here, as the sun
enhersf‘ﬁhe water, as the witness of all states of con-
sciousness, That, like an arrow, is discharged towards
- ifself—the immortal Brahman. Therefore the Brak-
sivam, ie said to be its mark, because it is seen to be the
Atman itself by those who fix their mind upon it as
on a mark. This being so, the Brahman which is the
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nlark should be hit by one who is self-collected, 4. e.,
who is free from' the excitement caused by a thirst to
get at external objects, who is disgusted with every-
thing, who has conquered hissenses and whose mind
is concentrated. When that is hit, the Atman becomes
like the arrow, one with the mark, <.e., the Brahman.
Just as the suceess of the arrow is its becoming one
with the mark, so the fruit here achieved is the Atman
becoming one with the immortal Brakman by the
dispelling of the notion that the body, ete., is the
Atman.

gfeaeaY: yiadT Srateysid w9 g8 qiee &4 )
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He in whom the heaven, the earth, the antariksha
(sky), the mind with the pranas are centred; know
him to be the one Atman of all; abandon all other
speech ; this is the road to immortality. (15)
Com.—As the * Immortal” cannot be easily grasped
by the mind, the repetition is for the purpose of
making it more easily cognisable. He, the immortal
Brahman, in whom Dyouh, earth, and antariksha are
centred, as also the mind with the other instruments ;
know him, O disciples as “the one,” the support of
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”

‘mli bhe Atmm, i.e., the mbemal principle of your-

~gelves and all living beings ; having known that, leave

off all other speech of the nature of “ Apara vidya ™ as
 also all Karma with their aids elucidated by it ; for,

~ this, 4. 6., the knowledge of the Atman is the road to

the attaintment of emancipation, the bridge as it were
by which the great ocean of Sumsara is crossed; as
~ another Sruti says “having known him thus, oue
\ﬁmvels beyond death ; there is no other road bo,
‘"ema.nmpmon e
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_ ‘Where the nerves of the body méet together as the
_gpokes in the nave of 'a wheel, this Atman is within it
variously born ; meditate upon “Om” as the Atmaan.
M&y there be no obstacle to your going to the other

szﬁe beyond darkness. ‘ o (16)

" Gm——Wlthm the heart where all newes runnmg
through the body meet together, as the bpokeg in the
nave of the wheel, this Atman, spoken of, dwells with-
in, a8 the witness of the states of consciousness, seeing, “
hearing, thinking, knowing and as it were; being
varionsly born by the modifications of the mind, such -
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as anger, joy, etc; men in the world say ‘He has become
angry, he has become “ joyful ”, according to the
conditions of the internal sense (mind); meditate
upon Atman having the syllable “Om*> as your
support and imagining as stated. And it has been
said ‘“the preceptor who knows must instruct the
disciples. ”  The disciples are those who being desirous
to acquire the knowledge of the Brahman, have
renounced Kurma and taken the road to emancipation.
The preceptor gives his benediction that they may
attain the Brahman without hindrance; svasti vah
paraye, let Him be without hindrance to your
reaching the other shore. Parastat, beyond ; beyond
what ?  Beyond the darkmess of ignorance, i. e,
. for the realisation of the true nature of the Afman
~devoid of ignorance. He who should he reached after
' crossing the ocean of Swmscwa and who is the subject
.. of the Para vidya.
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- This d¢man who knows all and all of everything

and whose glory is so celebrated on earth is seatedin
' 10 ‘
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| .Wé'é&kaus“of the bright city of Brakman. He is condi-

 “ tioned hy the mind, s the leader of the prana and the
: v"f‘ubody and is seated in food, 7. e., the body fixing the‘ ‘

intelligence (in the cavity of their heart). The dis-
cerning people see by meansof their superior knowledge
on all sides the atman which shines, all bliss and im-
mortality. 17
Com.—Where He i, is now explained ; the terms
¢ sarvagne’ and ¢ sarvavit’ have already been explain-
‘ed. He is again described ; by the expression ““‘whose
glory is this” is meant “ whose glory is celebrated.”
What is that glory ? By whose commands stand sup-
ported the earth and the sky, by whose command,
the sun and the moon ﬁzﬂways rotate as the flaming
fire-brand. By whose command the rivers and the
. geas do not overstep their limits, whose command all
thai; is moveable and immoveable likewise obey, whose
eomnmnds in the same way, the seasons, the solstices,
and the years do not transgress ; by whose cormmands
all l.wrm,n,, their performers and their fruits do not
likewise go heyond their appointed time ; that is * Tiig
glory.. Bhuwi, in the world. This Deva whose is all
this glm*y and who is omniscient. Divye, bright, <. e.,
illuminated by all the states of consciousness. Brahm-
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pure, in the lotus of the heart, so called "because the
Brakman is always manifesting himself there, in the
form of intelligence. Vyomni, in the akas, within the
cavity of the heart. He is perceived as 4f seated there 3
because, otherwise, motion to or from, or fixity in a
place is not possible for him who is all-pervading like
the akas. Manomaye, because seated in the heart, he
is perceived only by the modifications of the mind.
(Thus) conditioned by the mind. ILeader of the prance
and the body, because he leads the prana and the
body from one gross body into another body. Pratish—
thitah, fixed. Anme, in the food, 4.e., in the body
which is a modification of the food eaten and which
grows and decays day by day. Hridayam,
intellect. Sunnidhaye, fixing—in the cavity of the
lotus ; for, the Atmamn is really seated in the heart
and mnot in the food. Tut, the entity of the
Atman. Vignanena, by knowledge, thorough, produced
by the teachings of the sastras and the preceptor, and
arising from control of the mind, control of the senses,
meditation, complete renunciation and freedom from de~
sire. Paripasyanti, see on all sides full. Dhirah, the
discerning. 4’ nandarupam,freefrom all dangers,miseries:
and troubles. Vibhats, shines much in one-self always.-
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‘When he that is hoth high and low is seen, the knot
of the heart is untied ; all doubts are solved ; and all
‘his karma is consumed. (18)
Com.—The fruit of the knowledge of the Paramat-
‘man is stated to be the following. Toosened is “ the

- knot of the heart,” 4.e., the group of tendencies in the

“mmd due toi ignorazice, the desire which clings to the

. intellect according to the Srubi “ The desires which lie

imbedded in the heart, ete.” This is attached to the
“heart (intellect) not to the Atman. Bhidyate, under-
goes destruction ; doubts regarding all knowable
 things have their solution—doubts which perplex

- worldly men up to their death, being (continuous) like

the stream of the Granges ; of theman whose doubts

" Have heen solved and whose ignorance has been dis-
S "pellecl sach karma as was mtemor to the birth of
" knowledge in this life, such as was performed by him
" 'in previohs births and had not begun to bear fruit and
such as was existing at the hirth of knowledge come to

an end ; but not that karma which brought about this

birth, for it had begun to bear fruit, He, “ the ¢mni-

scient”, not subject to sumsara ; ‘ both high and low,
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high as being the cause and low as being the effect ;
when he ig seen directly as “ I am he”, one attains
emancipation, the cause of semsare being up-rooted.
feony ot W G e frowe |
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The stainless indivisible Brakman, the pure, the
light of all lights is in the innermost sheath of golden
hue. That is what the knowers of the Atman know. (19)
Com.—The three following texts briefly elucidate
the meaning already expressed. Hiranmaye, golden,
4.e., full of light, or bright with intelligence and
knowledge. °The highest sheath’, sheath, as it
were, of a sword ; highest, because it is the place
where “ the Atman is realised as located” and
because it is the innermost of all. Virajoem, free
from the taint of ignorvance and all  other faults.
Brahma, because it is the greatest of all and

Atmiam of all. Nishkalam, that from which the - -

Jm&m& had proceeded, i.e., devoid of parts ; be,emu%
it is. untamted and. devoid of parts, therefore it is
: s«u«bh@mm or pure.. The. light of all lights, whose light
enlightens even those that illumine all other things

such as fire, etc. The meaning is that the brightness -

of even the fire, etc., is due to the splendour of the
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. imtelligence of the Brahman within; the light of the
* Atman is the highest light which is not illumined by

 other lights. ¢The knowers of the a,tmcm ‘those dis-

~ cerning men who know the Self as the witness of the .
objective states of consciousness regarding sound and
the rest; as it is the highest light, it is only those who
follow (are in) the subjective state of consciousness,
not others, who follow (are in) the perceptions of ex-
ternal objects, that, know if. .
wm@ma%ﬁm%ﬂrﬁgﬁr afed @arsmwﬁr f
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The sun shines not there, nor the moon and the
gtars. Nor do these lightnings shine. ‘How could
this fire? All ghine after him who shines. All this
ig illumined by his radiance. (20)

~ Com.~—How that is the light of all lights is explain-
‘ed. The sun, though enlightening all, does not shine
in, 4.6.s does not, illumine the Brahman which is his
Atmam; for, the sun illumines the whole universe
other than the Atman with the light of the Brakman,
““but has not in himself the eapacity to illuminate.
Similarly neither the moon and the stars nor the light-
ning shines. How could this fire which is in the range
of our vision ¥ Why dilate? This universe which
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shines, shines with the light of Him, the Lord: of all,
who shines being himself luminosity. Just as water and.
the rest by their contact with fire, heat with the heat.
of the fire, but not by their own inherent power, so all:
this universe, the sun and the rest shine with the light
of the Brahman. Asitis the Brahman alone that
thus shines and shines with varying light in its diverse
manifestations, itself luminosity, is inferred ; for, that’
which is not itself light cannot illumine others as we
see that pots, ete., do not illumine others and that the
sun and the rest having light, illumine others.
FRATHFT TCEaTHE e hyuAsaiy |
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All this before is immortal Brakman ; certainly all
behind is Brahman; all to the south and to the north ;
all bellow and all alone stretched out, 4.e., extended, all
this is certainly Brahman, the highest. (21)

Com.— The statement, Brakman alone the light of
lights is true and that all else is only its modification,
a matter of speech is a mere name and falsehood first
made and logically demonstrated at length (after-
wards) is affirmed again as a conclusion by this
mandra. That which is before us and which, in the eyes
of the ignorant, appears to be not Brakman is certainly
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o Emkmn Smularly what is behind us;  so, that
‘to the south ; so, that to the north; so, that below;
"+, and that above and all that is extended everywhere in

the form of effect, appearing otherwise than Brahmam. -
and possessed of name and form. Why say much?
All this vast universe is Brahman certainly. All percep-
tion otherwise than as Brahman is mere ignorance,
just as the perception of a serpent in a rope. The de-
dlaration, of the 'Veclws is that the one Brahman alone

- mrmliy true.

;01

. Here ends the second part of the second
o Mundaka.
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Two inseparable companions of fine plumage perclr
on the self-same tree. One of the two feeds on the de—

licious fruit. The other not tasting of it looks on. (1)

Com.—The Para vidyce has been explained, by which
the immortal ¢ purusha’ or the Truth could be known,
by whose knowledge the cause of Sumsara, such as
the knot of the heart, etc., can be totally destroyed.
Yoga which is the means to the realization of the -
Brahsnan has also been explained by an illustration

¢ taking the bow and the rest.” Now the subse-
q uem; pomon is intended to inculeate the auxiliary -
helps to that yoga, as bmth, ete. Chiefly, the truth V‘

is here determined by another mode, as it is ex-

‘tremely difficult to realize it. Here, though already
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ddné, a mantra (brief) as an aphorism is introdueed
for the purpose of ascertaining the absolute entity.
Suparnau, two of good motion or two birds; (the .
“word Suparne” heing used to denote birds generally) ;
Sayujau inseparable, constant, companions ; Sekhaycu,
bearing the same name ov having the same cause of
manifestation. Being thus, they are perched on the
- same tree (‘ same,” because the place where they could
be perceived is identical). ‘Tree’ here means ‘ body 3’
hecause of the similitude in their liability to be cut
or destroyed. Parishasvajate, embraced ; just as
birds go to the same tree for tasting the fruits. This
“iree as is well known has its root high up (i.e., in
- Brahman) and its branches (prana, ete.,) downwards ;
| it is transitory and has its source in Avyakte (maya).
It iv named Kshetra and in it hang the fruits of the
Jewroma of all living things. It is here that the iman,
conditioned in the subtle body to which ignorance,
desire, harme and their unmanifested tendencies cling,
- and Jsvara ave perched like birds. Of these two so
perclied, one, d.e., Lshetrajne occupying the subtle
body eats, 3.c., tastes from ignorance the fruits of karma
marked as happiness and isery, palatable in many and
diversified . modes ; the other, i.e., the lord, eternal,
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pure, intelligent and free in his nature, omniscient
and conditioned by maya does not eat; for, he is the
director of both the eater and the thing eaten, by the
fact of his mere existence as the eternal witness (of
all) ; not tasting, he merely looks on; for, his mere
witnessing is direction, as in the case of a king.

i Iq gear fdTsdmar gy gaar: |
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On the self same tree, the Jive drowned as it were
and perplexed, grieves owing to lhelplessness. But
when he sees the other, the lord who is worshipped by
all, and his glory, he becomes absolved from grief. (2)

Com.—In this state of things, the Jiva, 4.6, the
enjoyer occupying the body as above described, under
the heavy load of ignorance, desire and thirst for the
fruits of Karma, ete., sinks down like a bottle-gourd in
the waters of the sea, is convinced beyond doubt that
the body is the atman and thinking that he is the son
of this man or the great-grandson of that, lean or stout,
with or without good qualities, is enjoying or suffering,
and that there is none but him, is born, dies, is united
with and parted from relations and kinsmen ; therefore,
he grieveés from helplessness thus :  “ T am. good for
nothing ; I have lost my son ; my wife is dead; ' what
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o &vmls my life” and so forth and is subject to anxwt:y» ’
" from ignorvance owing to numerous kinds of troublen 5

but when thus constantly degenerating in births, of L

h pretas, beasts, men and the like, he happens, owing
to the result of pure deeds stored up in many
(previous) births to he instructed in the path of Yoge

by some preceptor surpassingly compassionate .. and
being qualified by abstinence from giving pain, truth
speaking, continence, complete renunciation and con-

© trol over the internal and external senses and with his

‘mind concentrated, finds by dint of meditation, the

~other who is approached by different paths of Yoga

and by the followers of Kurma distinct from him,
eonditioned in the body, not subject to the bondage of

" Swmaqra, unaffected by hunger, thirst, grief, ignorance,

" decay and death and lord over all the universe and

 thinks thus : ¢ Lam the atman, alike in all, seated in

ey éfy living thing and not the other, the illusory atman,
"enclosed under conditions created by ignorance and this

- g&ary—wtdms universe is mine, the lord of all,” then he
hecomes ahsolved from grief, 7.e., is released entirely

' from the ocean of grief, i.6., his object is accomplished.
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When the seer sees him of golden hue, the creator,
lord, Puwrusha, and the source of (Apara) Brahkma,
then’ the knower, having shaken off all deeds of merit
and sin, attaing supreme equality, being untouched
with stain. (3)

Com.—Another manire also conveys the; same
meaning at length. Yade, when ; Pasyaha, one
-who sees, 4.6, a learned man, 7.6, a man of prac-
tice. Rukmavarnam, of self-resplendent mature,
or, of imperishable brightness as that of gold.
¢ Creator,” of all the wuniverse; ‘Brahmayonim’
the Brahman who is the sowrce of the mani-
fested Brahman. When he sees the Brahman thus,
then the learned man shaking off, or burning away
good and bad deeds, forming a bondage to their root
and being unaffected, d.e., freed from grief, attains
that supreme equality which is identity with the
 Brahman. The equality in matteérs involving duahty
‘ ‘ls certainly inferior to this.

Ty Wy O gty A e arfém«i’f v
SR TRy PR et At v
‘ “This is, indeed, Prana,i. e., Fsvara,shining variously

. imth all living beings. Knowing him, the wise man
| becomes not a talker regarding anything else. Spom;ing N
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H m se*hﬁ” dfahghted in self and doing acts (énjmned},
‘Vufﬁhm man is the best of those who know the Brah-~

man. : o C )
Com.—Again this Jsvara is the prana of prand.
‘This, now treated of. ‘ All living things, from the
Brahwgan down to the worm, The instrumental case
in “ Swrvabhutaih ” has the force of ““thus hecome.”
The meaning is ¢ existing in all living things, <.e., the
atman of all”  Vibhati, shines variously. The man of
knowledge who directly realises Him who is in alt
things as his own Atman and thinks * T am he” does
*not become an wtivadin, merely by the knowledge of
the import of the mahavakye. Ativadi, means one
whose nature is to talk of all other things more, when
he sees that all is the Atman and nothing else exists ;
“how then could he talk of anything else. It is only
where one sees anything else, he could well talk of
that.; but this man of knowledge seeg, hearsand knows
none other than the dfman ; so, he is not a talker of
“anything else.: Again, he is an atmakridah, i.e., one
whiose sport is within his own Atman and not elsewhere,
such as son, wife, etc.. Similarly, he is almaratih, 4. e,

one who. delights ot revels in his own A¢man. The term
krida or play requires some external help. But delight
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or revelling does mot require any external help but
indicates merely the attachment to an external object.
This is the distinction. Similarly, kriyavan,. <.e.,
one whose activity consists in knowledge, meditation,
freedom from desire, ete. But if the reading be
“ atmaratibriyovan ” (a compound) the meaning is he
whose activity is mere delight in man ; as between the
Bahuvrihi and the “ mmatup ” ending, one is sufficient
without the other ; but some contend that the single
compound, denotes a combination of hoth karina, <.e,,
Agnihotra and the vest, and the knowledge of
Brakman. Tt is not possible for one to be play-
ing with external objects and at the same time- to
he delighted in self. It is only the man who has
twrned away fromn external activity that becomes
delighted in self ; for, external activity and delighted in
itself are opposed to each other ; for, itis not possible
that darkness and light could exist in the same place.
Therefore, the statement that a combination of karmea
and knowledge is inculcated by this text is certainly
the prattle of the ignorant. This also follows from:
the Srutis “ Leave off from all other speech” and “ by
renunciation of Karma, etc.” Therefore, he alone is
« briyavan” whose activity consists in knowledge,
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meditation, ete., and who is a Sungjnsin tiot transgress-
ing the Jimits of prohibitory injunctions. Such a man
asis not an alivadin, as sports in his own self, as delightsx
in himself and as is a Kriyavan (whose activity is
aforesaid) is the first among all the knowers of Brakman-
G I TET U AT GEIET AU e |
AR SR f i 4 oA gan: afwde oow
- This Atman within the body, resplendent and pure,
. ctn be reached by truth and fupas, by sound know-

~ ledge and by abstinence from sexual pleasures constant-

* ly practised ; he is within the body, resplendent and
©. pure; him, assiduous Sunyasins see, their faults
remioved. (8).
. Com.~Now truth and the rest chiefly characterized
" by restraint are enjoined upon a bhékshu, i.e., mendi-

eant; as auxiliary aids with sound knowledge ; he
" ghould be attained hy truth, i.e., by abstaining from
falsehood ; as also by ‘tapas, 4., by concentration of
the wenses and the mind, which is declared to be the
| highest twpes ; for, it is this which is of gredtest help. :
@8 it is turned - towards. heholding the Atman, not the

" other forms of tpas, such as the perforrnanee of the
chandrayana (a penance), ete.  * This Atman should
be attained” should he read into every clause. ‘By‘
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good knowledge’, by beholding the Atman as it really
is. By Brakmacharya,” by abstinence from sexual
pleasure.  Nityam, always. The word “ always”™
should be read with every ome of the words truth,”™
‘ tapas,’ etc. -Just as a lamp within a building illu~
mines every part of it, it will be said, later on, that
they see the Atman in whom thereis neither deceit,
nor falsehood, nor-cunning. Who this Aiman is that
should be attained by these aids is explained. ‘ Within
the body, in the midst of the body; ¢.e., in the akas of.
the lotus of the heart. °Resplendent’, of golden hue.
Subhra, pure. The yatayah, i.e., those who are habit~
ually seeking, :e., the- Sanyasins, ‘their faults removed,”
i.6., devoid of all taint of mind such as anger, ete., find
this atmam. The drift is that the atman is attained,
by Sunyasins with these aids astruth, etc., constantly
practised and cannot be attained by them occasionally
practised. This text is a- eulogy of ‘such aids as
truth, ete. S
a‘mmﬁrmmmmmﬁ 1 .
| AATHRAGIA GHFRH I AEA™ TH g 0 g0
~ Truth alone wins; nob falsehood ; by truth, the De-
‘ vaymmh (thepathi'of ‘the Devas) is - widened, “that by
‘whi¢h the seers: travel ou; having nothing to wish - for
11
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~+ to where there is that—the highest treasure attained
'y fruth. (6)
~ Com.—Truth alone, 4.c., he who speaks the truth
‘alone, wins ; not he who utters falsehood, for there can
be neither victory nor defeat between abstract truth and
falsehood wlhere they do not cling to men. It is well
known in the world that he who utters falsehood is de-
feated by him who speaks the truth ; not the converse-
" Therefore, it is egtablislied that truth is a strong anxi-
* lary; again, the superiority of truth as an aid is also
known from the sastras; how ? It is only hy tmith, i,
by a determination to speak what lad occurred, the
.+ road named “ Devayanal” (the way of the gods) is wid-
"v»feﬂm%l;,iﬁ&.‘, is kept up continually; hy which road,
‘ mem free from deceit, delusion, fraud, pride, vanity
. and falsehood and having no desires, go about to where
 the absolute trutl, the highest treasure covetable by
‘man and attainable by the important aid, truth, exists.

‘.  s.Thﬁ expression ““where the greatest, eto ” is connected
mth the preceding vlam ““the road W which they go

s widened by truth.” What thet is and, what its

- characteristics are, will be. explained. : '

7% afteIRAEas! gEme aiq\m Prfy
g afkgtas ke e T )
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That shines as vast, heavenly, of unthinkable- form
and subtler than the subtle, much farther than the dis~'
tant, near, also here, and seen fixed in the ecavity, by
the intelligent. ¢!

Com.— The Brahman now treated of and attainable
by truth, ete., is vast, hecause it is all-pervading ;
‘hieavenly,’ self-luminous and imperceivable by the
genses. Thereforé alone, is it that its form is unthink-
able ; it is subtler than even the subtle, such as the
alas and the vest ; for, heing the cause of all, it is of
unsurpassing subtlety.  Vibhati, shines diversely, i.e.,
in various forms such as that of the sun, the moon, ete.
Again it is farther, even from the most distant places s
for, the Brahman cannot be in the least am‘)mache‘d,bij%j
the ignorant. It is also mear, fe., in the hody
itself ; becanse, it is the atman of those who know and
because it is within all, frem the Sruti which declares
it to be even within the akas. ‘In those who see,’
‘among the intelligent men, ‘Fixed,’ seated, @1.@«,; ‘
ggm by'yogis, as possessed of the activity of seeing, etes

"Where ? in the cavity, i.e., in theintellect ; for, it is

geen as lodged therd by those who know ; still, though

lodged there, it is not seen by the umorant as it is
veiled by ignorance. : :



. MUNDAKOPANISHAD,

‘1’«%‘" 'ma arftr AT ATARACATET FAT AT |

. WANERA PrRrdatIdatd d 9Wa RS A 0 s

' "/He isnot grasped by the eye ; nor by speech ;nor

by other senses ; nor hy tapas ; nor by karme ; when
one’s mind is purified by the clearness of knowledge,
then alone he sees the indivisible (Brahman) by con-
templation. : (8)
Com.—Again, a special aid to the attainment of
Brahman is explained. It is not seen by the eye of
- anybody, because it has no form ; nor is it. grasped by
gpeech, because it cannot he the subject of words ; nor
by the other senses. Though. tapasis an aid to the
attainment of all, the Brahman cannot be reached by
Karma enjoined by the Vedas, such as agnihotra and
the rest though their greatness is well known. What,
ghen, is the means by which it could be grasped is
explained. Gnana prasadend, though the intellect in
all men is by nature competent to know the dtman,
still being. polluted by such faults, as love for external
objects, etc., and hence unclear and impure, it does not,
like a stained. mirror and muddy . water, grasp the
entity of the dtman though always near ; but when, by
removalof the polluting taint, such as desire, ete., pro-
duced by contact with the objects of the senses, it is
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made clear and calm like mirror and water, then thé
intellect becomes clear ; hy this clearness of the intellect
the mind is purified and the man becomes competent
to realize the Brahman. Therefore, he sees the Atmar
which has no parts, by meditation, having recourse to
such helps such as truth, ete., having controlled his
senses and with a concentrated mind..

@qur aaT Afeae QR TR R |
TR gAAT AT aRafAga Beredy swEr s n

This subtle 4tman should be known by the mind
as being in the body, whose pranc entered in five
different forms ; the mind in all creatures iz pervaded
by these pranas. When it is purified, then the Atman
shines out of itself. - 9)

" Com.—This Atman, who is thus seen, is subtle and
should be known by the mind, i.e,, by the mere in-
tellect purified. Where is this Atman ? In the body:.
which, prana in five different forms, has well entered.
The meaning is; he should be known by the mind as’
existing in the body, <.e., in the heart ; by mind, how ¢ir-
cumstanced should he be known, is explained ; mind in
all creatures is pervaded by the pranas and the senses,
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as milk by oil, and fuel hy fire. The mind mall

living heings is well known in the world, to be possessed
of intelligence ; when the mind is purified, 4.6, freed . =~

. from the taint of grief, ete., then this Atman above-
defined shines out, shows itself out, by itself.

4 4 Ak AT R PreET: FRAY 4T AL |
aammmmm m:gf?mw g n

Whmevw wﬂds he covets by hix mind, and Wha’o«
. ever objects he wishes for the man of pure mind, he
~ gains those worlds and those ohjects ; therefore, let him
. who longs for Bhuti (manifested power) worship him

g who knows the atman. (10)

. Gom,~—This text explains that the man who identi-

. fies the abman of all with his own, obtains as the fruits

. thereof; all that he longs for ; because of the fact that
he is the Atman of all. Whatever worlds, ¢.6., such as
~ those of the muwnes and the’ rest; he covets either
' “hun:wlf or for others, or ‘whatéver enjoyments
" ke wishes for the man of pure mind who is
" free from all grief and who knows the Atman,
he obtams thos& worlds and  those enjoy- -

Therefore, d.e., because the wishes of the
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knower of the Atman are always realised ; let one who
longs for vibhutis propitiate the knewer of the Atman,
whose mind is purified by sueh knowledge, by clean-
ing his feet with water, personal service, prostration
and the rest ; therefore, he is worthy of worship.

10

Here ends the first part of
the Third Mundaka.

HeoH
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He knows the highest Brahman, the place where all
this universe rests, and which shines with clear bright-
ness. The intelligent, who, free from all desire, worship
this man, travel heyond this seed. (11)

Com.—As he knows the Brahman ahove defined, the
highest of all, the place where all desires rest, where
all the universe rests and which shines purely by its
own light, the intelligent, who free from yearning for
vibhuti and with a desire for emancipation, worship
even this man as the highest, travel heyond this seed,
i.e., the material cause of embodied existence, 4.e., are
never born again of the womh, according to the
Sruti, ‘He does not like any abode.’ The meaning
is that one should worship such a knower.




WITH SRI SANKARA'’S COMMENTARY., 169
»n

FIATT: FTRAT G=qA19: § FRIAET aX aF !
AR TARRARTET g5 TASIET FRe ) a0

He, who broods on and longs for objects of desire; is
born there and there with such desires ; but of him
whose desires have been fulfilled and who has realised,
the Atman, the desives end even here (in this
world), (12)

Com.—This text shows that the primary help to
him who is desirous of emancipation is the renuncia-
tion of all desire. He who covets visible or invisible
objects of desire, hrooding on their virtues is horn
again and again with those desires 6f external objects
which are incentive to the ‘perforinance of good and bad
‘deeds. Wherever his desives direct him to perform
Earma for the realisation of their ohjects, he is bhorn
with those self-same desires in those objects. But of
him who fromn a sound knowledge of the ahsolute truth
has all his desires fulfilled, because the Afman is the
objectof his desire and whose Atman through knowledge
has been made to assume its highest, 4. e., trueform by
the removal of the Jower form imposed on it hy igno-
rance, all desires impelling him to do meritorious and
sinful deeds ave destroyed even while his body lasts.
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The drift is that desires do not spring up, because the
causes of their rising are destroyed.
AGREAT FFIAT T 7 WG T AT T )
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This Aénwen cannot be attained by dint of study or
intelligence or much hearing—whom he wishes to
attain—hy that it can he attained. To him this
Atman reveals its true nature, (13)

Com.—If thus the realisation of the atman is the
greatest gain of all, it may bhe thought that means such
as study, ete.,, should be largely employed for its
attainment. This text is intended to dispel that
notion. This atmai which has bheen explained and
whose realisation is the highest ohject of human desire
cannot he attained by means of much study of the’
Vedas and the Swstras. Similarly not by intelligence,
{.¢., hy a retentive memory of the purport of writings;
ner by much heard, 7.e., by much hearing. By what
then could the Atman be attained is explained. The
Paramatman whom this knower wishes to attain, by
that seeking alone can that Brakman be attaimed ; not
by any other means, because his nature is always
attained.  What is the nature of this knower’s attain-
ment of the Atman is explained. As pot, ete., reveals
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its form where there is light, so does the Atman
concealed by ignovance reveal his true nature when
there is knowledge. The drift is the wish for the
realisation of the Atman after renouncing all others is
alone the means to the attainment of the Atman.
FAITATAT AAET T T T THETATET TF@EH |
rETAdaY 7% Py wwar Aoy Smam 0oax oy
This Atman cannot be attained by one devoid of
strength or by excitement or hy taupus devoid of linga-
But of the knower who strives with these aids, the
Atman enters into the Brahman. (14)
Com.—Combined with the wish to realise the Atman,
strength, absence of excitement, and knowledge coupled
with  Sanyase are helps ; because this Atman cannot
be attained by ome devoid of strength produced by
concentration on the Atman or hy excitement caused
by associating with objects of the world, as son, cattle
and the rest, or by tepas devoid of linga. * Tupas’ here
means ‘knowledge, * Linga,” means ““ Sunyase.”
The meaning is that the A¢maen cannot he attained by
knowleflge without Swungrsa. But of the knower who,
with these aids, strength, absence of excitement, Swn~
yasa  and knowledge—strives intent after the Atman,
the Atman enters its abode, the Brahmann. :
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Having attained Him, the seevs content with their
knowledge, their purpose accomplished, free from all
desire, and with full composure, having attained the
all-pervading Atman on all sides, ever concentrated in
their minds, enter intéd everything, ’ (15)

Com.—How they enter into Braknian is explained.
Having known him well, the seers content with that
knowledge and not by any external means of delight
tending to the growth of their hody, their Atman
having become one with the Parametnian, free from
the fault of desire, ete., their senses subdued, having
attained himn all pervading like the akas on all sides,
7. €., not in any particular place limited by conditions
(what then do-they attain ?  The Brahmoan itself, one
and without a second as their own Adtmin), being
discerning and with concentrated minds enter into
everything when their hody falls; .., cast off all
limitations imposed by ignorance, as the akas in  the
pot when the pot is broken. Thus do the Knowers of
Bralkamnai enter into Brakmeeie abode.

Fgreafiggffiamt: aamadnraT: gaae |
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Having without doubt well ascertained the signifi-
cance of the knowledge of Tedunta the seekers, their
minds purified by dint of renunciation, attain the
worlds of the Bralman and when their body falls, their
Atman being one with the highest immortal Brahnwen
are absolved all round, o (16)

Com.—Having without doubt determined the ohject
of the knowledge of Vedwta, i.e., that Brahman should
be known, the seekers, their minds purified hy dint of
renunciation of all karnwe and hy being centred in the
pure Brahman, attain the worlds of the Brahman at
the end of semsara, which for the seekers after emanci-
pation corresponds to the time of death of those rotat-
ing in swmsura. As men who seek emancipation are
many, the world of  Brahman, though one, appears
to be many or is reached as many ; so, the plural num-
her ‘worlds of the Brahmai’ is used. Brahmemn
being the world reached, the expression *in the worlds
of the Brakman’ means * in Brakman. Payamaituh,
they whose atnan has become the highest immortal,
2.e., Brahman. They become the highest and immortal
Brakman, even during life and are absolved in all sides
like a lamp that has gone out and like the akas in the
pot, %.e., they have no mneed of any other place
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to go to; for, the Sruté and the Smyiti cay * as
the footmark of birds in the air and that of
aquatic animals in water are not seen, so the
track of the knowing men” and they go hy no road,
who would reach the ends of the roads of semscer.
Motion limited hy place is only in samsare, because
it is accomplished hy means limited; hut as the
Braknwen is all, it cannot be reachied in a limited space ;
if the Brahman were limited in respect of place, it
wonld like a substance having form, lbave a beginning
‘and an end, he ‘dependent on another, composed of
parts, non-eternal and be a product. But the Brahman
cannot he like that; so, its attainment too, cannot be
limited hy conditions of place,

TaT FAT: qAIW  AFAET LA §5 qfARarg |
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The fifteen kales go back to their source; all the
powers seated on the senses go back to their corres-
ponding deities and all his kerma and the atman, all
these become one, in the highest and imperishable
Brakanun, " (17)

Com.—Moreover, the knowers of Brakmutn regard
emancipation as consisting only in the release from
hondage, swmsara, ignorance and the rvest not as
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something produced. Besides at the time of emanci-
pation the kalas which produce the body, pranas;
ete., go back to their own seat, 4.e., cause. The
word ‘Pratishthe’ is accusative plural.  Fifteen :
fifteen in number already enumerated in the last
prasna and well known,  Devas, the powers adhering
to the hody, and lodged it the senses such as the eye,
ete. 5 all these go to the corresponding deities such as
the sun, ete.; also those actions of the seeker after
emancipation which have not begun to hear fruit (for
those which have hegun to hear fruit can he consumed
only by enjoyment) and the Atman limited by the
intellect, 7.e., who, mistaking the condition of the
intellect so caused by ignorance for the Atman, has
here entered into various bhodies like the image of the
sun, ete., into water, ete. (K@rma being intended for
the benefit of the Atman). Therefore ‘ Vifnanamaye’
means ‘ chiefly possessed of intellect.” These and the
Vignanamaye Atman, after removal of the conditions
imposed, become mingled as one in the Brakman, the
highest, the imperishable, endless, indestructible, all«
pervading like the ak«s, unhorn, undecaying, immortal,
heneficent, fearless, having neither before nor after, nor
in, nor out, without a second, unconditioned, lose their
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distinctive features, 4.e., become one as the images of
the sun, etg.,, become one with the sun when: the
surface, such as water (in which he is reflected) is with-
drawn and as the akbns within the pot, ete., becomes
one with the «kas when the pot, ete., is withdrawn.
TqT AY: YFAAI: ST Texf-a AAEY FHZrg |
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Just as rivers flowing become lost in an ocean, giving-
up both their name and form, just o, the knower, freed
from name and form, attains the bright Puruske which
is beyond the wvyukic. (18)
Com.—Moreover, just as flowing streams such as the
Ganges and the rest having reached the sea give up
their distinet individuality in it, losing both their names
and form,.go, the knower being fieed from name and
form, created hy ignorance, reaches the resplendent
purusha above defined, who is heyond the avyakic al-
ready explained. '

g 471 & ¥ qeITH &1 ¥ AR wAly ArmatnEd q e
qU T qTler qrenTs gty gwIsaar 9 @ 0 9k
He who knows that highest Brahman becomes even
Brahman.;and in his line, none who knews not the
Brahman will be born. He crosses grief- and virtue
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and vice and being freed from the knot of the heart,
becomes immortal. (19)

Com.—It may be said that numerous obstacles are
well known to exist in the attainment of good and
that even the knower of Brahman may, therefore, be
impeded either by some grief or other, or be made to
take some other course by some other being, such as
the Devas, reach some other after death and not reach
Brahman. This cannot be; for all obstacles have
already been removed by knowledge. Emancipation
knows only the ohstacle of ignorance and no other
obstacle ; because it is eternal and is being the Atman
itself. Therefore, he in the world who knows that
highest Brahman, as “ I am directly that” does not
take any other course. It is impossible even for the
Devas to throw any obstacle in his attempt to reach the
Brahman, because he becomes the Atman of all these ;
therefore he who knows the Brahman becomes even
Brahman. Moreover in the line of this knower, there
will not be horn any who knows not the Brahman ;
again, he overcomes even during life the heart-burning
caused by frustration of his many desires, crosses over

karma known as vice and virtue, and being freed from
12
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“the knots of the heart” caused by ignorance, hecomes
immortal. Tt has already heen said * the knot of the

heart is untied, ete.”

araedIsegS | Braraa: Sfifaar agten @4 gga wwiy
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“who perform the

This is explained by the muntra
karma enjoined, who are srolriyas, who are centred in
the Brahaan (lower) and who with faith, offer obla-
tions themselves to the five named Ekarshi, perform the
vow named Sirovrate (who duly carry a fire on  the
head) ; to those alone, let one teach this knowledge of

the Brahman.” (20)

Com.—Now, the Upanishud concludes by indicating
the rule regarding the teaching of the knowledge of
Brahman. This, the vule about the teaching of the
knowledge of Brahmen is expounded by this text. Who
perforin the karmi enjoined, who are Srotriyas, who
being engaged in the worship of the manifested Brah~
mamn seek to know the unmanifested Brahman, Who
with faith, themselves offer the oblations to the fire
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known as Fkarshi ; to them alone whose 1mind is thus
purified and who arve, therefore, fit (to receive instruc-
tion) should one teach the knowledge of Brahmnan as
also to those hy whom is duly practised the vow of
Sirovratam, such being the well known Vedic vow
among those who are of the Athwrvane Vedn.

AEAEAFTRIT: QAT AATH WAIISHT |
AH: GEHARIGIT AH: QOISR | 23 0

This external purnsha did the seer dngiras teach in
ancient times ; none hy whom the vow is not observed
studies this; prostration to the great sages, prostration
to the great sages. (21)

Uom.—Thisundecaying and true purusha did the seer,
known as Angiras, teach in ancient days to Seunake
who had duly aprroached him and questioned him
(about this). The meaning is that, similarly, any other
also should teach the same to one who longs for hliss
and seeks emancipation and who with that end in view
has duly approached the preceptor. This knowledge in
the form of a hook, no one who has not observed the
vow, studies; for it is knowledge, only in those who
observe the vow, that bears fruit. Thus ends the
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knowledge of Brahmsn which has been handed down
from Brahma and the rest from preceptor to disciple.
Prostration to those sages, Brakma and the rest, who
have directly seen the Brakman and realised him,
Prostration again to them ; the repetition is both to
indicate great solicitude and the fact that the Munde-
kopanishad here ends.

0

Here ends the Second Part of
the Third Mundaka.
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